(A 


= 


Table of Contents 


Fe atone naire eiuarnanainiadsin Introduction 

i sainiaeatiutemed hese amadunnnas First Tractate - On Fate 

TD eicatscasecemadearasananmiath Second Tractate - On Providence Part One 
OF raensetateenesenes Third Tractate - On Providence Part Two 
FF siuscoedidvsinanmasaainbananes Fourth Tractate - On Our Guardian Spirit 


Be cekctesnaeta a aimuiatniientes Fifth Tractate - On Love 


IG sa cretedaseuanaasant asad eeads Sixth Tractate - On the Impassivity of the Unembodied 


Introduction to Notes on Plotinus—Ennead Three 


Ennead three primarily revolves around considerations as to how the different ontological layers of reality 
interact with one another. Clarifications as to what is meant by various Divine influences as manifest in 
lower orders of Being abound. Plotinus also details the ways in which the Immaterial and Eternal interact 
with the Material and impermanent. Particular focus is put upon Soul and how it relates with each of these 
spheres. 


In the first tractate, Plotinus discusses that nature of Causality and addresses the problem of determinism 
and free will. Plotinus rejects Atomist (and Materialist) explanations for Causality, and denies that Causal 
determinism is true on account of our apparent free will. To explain how some things appear to be causally 
linked while preserving our free will as agents, Plotinus concludes that some actions are determined by 
Fate, while others are Caused by our own free will. Since everything in the physical realm is bound up in 
physical chains of action and reaction, Plotinus deduces that free choices must be limited to Soul which is 
unhindered by a physical body. The less hindered by our body our Soul becomes, the more in control of our 
will we become. The unhindered Soul chooses to seek the Good, so the best things we do come from our 
Soul. The vile things people do are a product of Fate, where Soul becomes passive to the causal determinism 
of its associated body. 


In the second tractate, the first of a two part discourse, Plotinus gives us an introduction into his conception 
of Providence. We learn how Reason is the process that generates particulars from universals out of 
necessity. Plotinus gives us a conception of a necessary generation of the sensible world in accordance with 
the blueprint that is Nous, the Divine Intellect. In writing this conception, Plotinus must defend the 
punishments we receive as a consequence of our actions, since our actions derive from Reason. Plotinus 
must also account for how Evil can exist if everything is a copy of things within Divine Intellect. Plotinus’ 
position is that Evil is a result of the fact that differentiation necessarily entails incompleteness. For things to 
be different from one another, they must be incomplete (allowing for there to be an ‘other’). Because the 
sensible world of particular things is different from the Universals of Divinity, things of this realm are worse, 
in conflict, and subject to destruction and flux. Plotinus ends the tractate with some probing questions for 
part two. Are all manifestations of universals Souls, or are some merely seminal causes for things? I guess 
we will find out next time. 


In the third tractate, Plotinus finishes up where he left off in the previous tractate. This part primarily deals 
with reconciling how people can choose to do Evil acts, the fact that everything is within the bounds of 
Providence, and yet how Providence is not responsible for Evil. It is revealed that Reasons are parts of 
Universal Soul, and thus are Particular Souls. Particular Souls are free agents, and may choose to do Evil 
acts. This fact is encompassed within Providence, but not caused by it. As a consequence, the Good things 
people do are also not caused by Providence. Rather, they are caused by the person who acts. Yet Good acts 
are in harmony with Providence, while Evil acts are discordant with it. Providence is defined as an emanation 
from superior things to inferior things. For example, following a Doctors orders to restore health can be 
interpreted as the Providence of the doctor. Thus, there is a cascading chain of Providence in accordance 
with the procession of Emanation going all the way back to the most primordial principle (i.e. The Good). 
Finally, we are given the analogy of the branches. Everything is said to derive from a single Principle, like the 
roots of the tree. Though eventually the roots diverge into branches, and then leaves and fruit, they all 
derive from the same source. This analogy mirrors the manifestation of Providence from The Good down 
into the sensible world. 


In the fourth tractate, Plotinus primarily makes commentary on some of Plato’s more mystical teachings. 
Republic, Timaeus, and Phaedrus are examined with regards to our presiding spirit (i.e. Daemon, Guardian, 
or Genius), and its implications with regards to reincarnation and free will are discussed. Plotinus 
distinguishes between two types of presiding spirit. Most translations stick to a single term for both uses of 


the term, but I have opted to use two different terms for clarity’s sake. First, we have what I refer to as our 
Daemon. This is the dominant phase of Soul within us which dictates most of our actions. Next, we have 
what I refer to as our Guardian, which is the phase of Soul directly above our dominant phase. Thus, our 
Guardian is the phase of Soul above our Daemon. Our Guardian does not dictate our actions, but represents 
our latent desire to ascend. Thus, our Guardian is our guardian Spirit, acting as our guide marker towards 
the next step in our spiritual development. In this tractate, Plotinus also outlines his conception of 
transmigration of the Soul based primarily on the account in Republic. In Plotinus’ view, when we are born, 
our Soul chooses its Daemon (i.e. dominant phase) based on the way it behaved in its previous 
embodiment. If it acted in accordance with its prior Daemon, it may well have the same one again. If it 
succumbed to the lower phases of Soul, it will choose a lower Daemon. Thus, a Human Being may become a 
food obsessed animal, or an angry violent beast. However, if we engage with our Guardian as much as 
possible, we can have our Guardian from our past life as our Daemon in the next life. This is how we ascend 
to the Divine over the course of many lives. Perhaps we can become a planet, star, or even transcend the 
physical world altogether. 


In the fifth tractate, Plotinus examines Plato’s treatment of Love, or Eros. Plotinus attempts to decrypt 
Plato’s mythology to give us a philosophical account of Love as relates to Soul. Plotinus’ position is that Love 
is born of Soul’s incompleteness and lack of fully Being Good. When Soul contemplates The Good itself, this 
simultaneous lack of Good and desire for it begets Love, or Eros. Plotinus informs us that all Guardian spirits 
are varieties of Love, as each particular Soul possesses a desire for its particular Good. This is within the 
process of Universal Soul particularizing into Individual Souls. Universal Soul begets Love the God. Particular 
Souls beget particular Loves as Guardian spirits. In the process, we are informed that different Gods in 
various Myths represent the same Divine Powers on different ontological levels. 


In the sixth tractate, Plotinus addresses many issues he sees with interpretations by various middle- 
Platonists. His overall point is that both Soul and Matter are impassible or unaffectable given the fact that 
they are without Bodies in of themselves. After making these assertions, he spends an extraordinary 
amount of time addressing concerns and objections. First, he addresses concerns regarding how Soul can 
remain impassible in light of it becoming Virtuous or Subject to Vice. His stance is that Virtue and Vice are 
not affections of Soul, but rather they are harmony or disharmony of the components of Soul. If we take a 
Soul to be analogous to a song, then we can see that how well or poorly an orchestra performs this song 
has no affect on the music as written whatsoever. Next, Plotinus addresses how soul can be purified if it is 
impassible. Plotinus’ position is that Soul is not affected, but due to the experiences of an Ensouled Body, 
Soul mistakes itself for said Body and fears the destruction of said Body. Thus, to purify Soul is to dissolve 
this illusion and allow Soul to understand its Eternal impassivity. 


In the second part, Plotinus addresses the impassivity of Matter in light of its expression of Form and the 
apparent destruction and flux of Material Bodies. Plotinus’ position is that Matter has no properties of its 
own, so it cannot be affected due to it having nothing to affect. It must have no properties of its own in 
order for it to serve as the universal medium of expressions of Form. What we think we see as Matter being 
affected is really a mix of Form and Matter, Qualified Matter. Especially in the case of Bodies, which are a 
particular variety of Qualified Matter. Really, the Qualities manifest within Matter interact with one another, 
but they leave Matter unaffected completely. He likens the Accidental Qualities of matter to clothing worn 
by a person. No matter how many times a person changes clothes, they themselves remain unchanged. 


In the seventh tractate, Plotinus attempts to define Time. First, Time is contrasted with Eternity. Eternity is 
identified with the Rest and simultaneous impassible Being of Intellect. From this conception of Eternity, 
Plotinus attempts to derive Time. To begin the section on Time, Plotinus first summarizes and denounces 
arguments from Aristotelian/Peripatetic and Stoic doctrines. Time is shown to be different from Movement, 
as Movement exist within Time and thus must be ontologically antecedent to it. Time is shown to be distinct 
from its Measurement. Time is the thing which is Measured (i.e. in terms of days or years) not the units of 


Measurement themselves. Finally, Time is shown to be a product of Soul. As Soul engenders its own 
Movement, it Moves from Idea to Idea within Intellect. In contrast with the Eternal simultaneity and Rest of 
Eternity, Time is the sequential Movement of Soul as it attempts to generate images of Divine Intellect. 
Unable to generate all of the Ideas at once (all Ideas at once being Divine Intellect itself), the best Soul can 
do is to generate images of each particular Idea one after the other. Given the infinite scope of Divine 
Intellect, Soul’s goal of recreating all of Divine Intellect is unending. Thus, Time ticks forwards forever in 
tandem with Soul’s characteristic Act of generating images of Intellect. 


The eight tractate is especially Numenian (and thus Pythagorean) in content, and addresses several 
metaphysical problems related to the relationship between The One, Intellect, Soul, and the Natural world. 
It really drives home Plotinus’ emphasis on accepting both Platonic and Pythagorean teachings. Polonius 
begins the tractate with an uncharacteristically whimsical exploration of Contemplation. After boldly 
implying that all things engage in Contemplation, Polonius then begins outlining the consequences of this 
from the sensible world up through Divine Intellect. We are taught that Nature (i.e. the physical world) must 
itself derive from an Ideal Form. Since it derives from an Ideal Form, its ultimate substance must be Ideal in 
nature. Put another way, Nature is itself a variety of Contemplation. Nature is both the subject and object of 
Contemplation. It is this duality which is the source of the generation of all things in the natural world. The 
Ideal Forms of Nature are Actualized as objects of thought, or Contemplations. Since this process merely 
consists in thought, there is no ‘cost’ to it, and this process does not diminish anything from Nature. Thus, 
Nature can generate things forever without problem. If the physical objects of the world are objects of 
Contemplation, then what is the subject which is contemplating? In this Sense, Nature is also a Soul. Nature 
is not conflated with the All Soul, but rather is the lowest phase of Soul prior to descent into bodies. It is 
precisely this relatively low rank which causes Nature to generate the sensible world. It seeks to experience 
all of the Ideas within Nous, but it cannot comprehend them all simultaneously. So, it does the best it can by 
generating them one at a time into objects of the sensible world. Thus, Plotinus also teaches us that every 
Act is a sign of weakness. We Act to make up for our Intellectual shortcomings. Those who cannot 
experience something Real and Intellectual directly must Act to experience these things in a diminished 
sense from an individual perspective. Intellectual Beings in turn perfectly Contemplate themselves. They are 
a perfect sphere of Subject and Object of Contemplation. Here, Plotinus gives us an explanation for how 
Multiplicity comes to Be. Intellect is the first realm of Experience. In order for there to be Experience, there 
must both be Subject and Object of Experience. The first Experience of thus is also the first descent from 
pure Unity. Finally, we arrive at a discussion of Unity, or The One. Here, Plotinus outlines several proofs that 
The One is distinct and antecedent to Nous. For one, Unity must precedes Multiplicity. Nous is everything 
particularized. Thus, it must require something purely undifferentiated particularize. Two cannot exist 
without One first. For another, each Ideal Form within Nous must engages in Acts. Everything Acts to 
achieve some Good, implying a lack of said Good. Thus, within Nous we find that, while taken as a whole 
there is no lack, each individual Idea is its own unique perspective. Once again, we are reminded that since 
all Acts have Good as their Goal, then Good must be antecedent to all Acts. Thus, there is a simplicity 
antecedent to multiplicity, and it is also The Good, The One, or Unity. 


The ninth tractate is just a small collection of random segments that Porphyry threw together to make a 9th 
section (Enneads...). They all roughly have to do with the relationship between Soul, Nous (the Divine 
Intellect), and The One. It is thus a bit disjointed, but at the same time it also presents some concise 
statements of major doctrines within Plotinus’ system. 


This represents the halfway mark for my little project. Thanks to everyone for reading and being a part of 
the conversation. 


Notes on Plotinus - Ennead Three, First Tractate - On Fate 
3.1.1 An Overview of Causality 
With regards to all things that Exist (i.e. participate in Being), there are two varieties. 
1. Things which always Exist (i.e. Eternal Beings or Real Beings) 
2. Things which come into Being 
For each of these varieties, there are multiple possible relationships with Causality. 
a. All things have a Cause. 
b. No things have a Cause. 
c. Some things of both varieties have a Cause, and some things of both varieties have no Cause. 
d. Things which always Exist have a Cause, but things which come into Being have no Cause. 
e. Things which come into Being have a Cause, but things which always Exist have no Cause. 
f. Things which always Exist have a Cause, but only some things which come into Being have a Cause. 
g. Things which come into Being have a Cause, but only some things which always Exist have a Cause. 


With regards to Eternal Beings, it is not possible to find a Cause for them. Since they have always Existed, they are all 
necessarily tied for First in terms of the order in which things come to Be. Everything that depends on one of these 
Firsts to Exist is derived from this First. Anything derived from a First is thus Caused by it. We should also associate each 
Eternal Being with its Activity, as the Activity of any Eternal Being is also its Essence. Put another way, an Eternal Being 
is consists in its Characteristic Activity. In this way, an Eternal Being's Essence is the Cause of its Activity. 


On the other hand, things which come into Being often engage in more than one Activity. Even so, we must still 
conclude that these things have a Cause. We ought to reject the Stoic position that some things come into Being 
without any Cause. We ought to reject the Epicurean positions that Atoms arbitrarily become disposed towards certain 
arrangements, and that Bodies can spontaneously move without any Cause. We must reject the position that Soul 
undertakes Activities with no intended goal via unexamined impulses. This would bind Soul to pure determinism, 
revoking its will. Soul's will must be motivated, either by something internal to it or external to it. If nothing motivates 
Soul to move, it should not move at all. 


If all things which come to Be are Caused, we can identify the most recent Causes in the chain of events and trace them 
backwards. For example, if someone is going into the center of town (i.e. the Agora), we can determine that they have 
some business to attend there. Perhaps they must pay a bill or are meeting someone there. In general, the motivation 
for every Activity is the perception that this Activity will have a Good consequence for the Actor. The Cause of other 
things can be traced to skills or events. The Cause of someone's Good health might be their skilled Doctor and the 
medicine they received. The Cause of someone's wealth might be that they discovered a trove of treasure, received it 
as a gift, or were successful in business. The Cause of a child is their parents, and all the details that resulted in their 
parents coming together to reproduce. It is as much a meal the parents ate together as it is the sperm and egg which 
produced the child. 


In general, the Cause of all things can be traced back to Nature. 


3.1.2 An Overview of Different Schools of Thought Regarding Causality 


While we can easily arrive at the immediate Causes of things, we should not end our analysis there. To do so would be 
premature and lazy. Instead, we need to trace these Causal chains back to the most primordial and transcendent 
Causes. 


Why is it that similar circumstances can produce differing results? For example, on the night of a full moon, one person 
might be compelled to steal while another is not. Under the same circumstances, one person might become sick while 
another does not. Two people can engage in the same Activity, and one of them becomes rich while the other one 
becomes poor. These differences in disposition, character, and fortune require us to extend our analysis further 
backwards. Everyone who studies the nature of Causes will be unable to account for everything based only on analysis 
of immediate surface level Causes. 


The Materialists (such as Epicurus, Democritus, and Leucippus) hold that the fundamental Causes are Material things 
like atoms. They propose that the movements, collisions, and conjunctions of atoms Cause all things to Be and Become 
as they are. Even our emotions and impulses as Humans are said to derive from the interaction of atoms. This view 
necessitates a determinism, as everything is bound by the interaction of these atoms. The actions of atoms produce 
reactions, which produce further reactions in an unending chain of determined necessity. Other groups (such as the 
Hylicists) who posit other material entities (instead of atoms) as Causes come to the same conclusion. 


Other Philosophers (such as Heraclitus) hold that everything flows from the supreme principle of the universe. They say 
that everything which occurs is derived from this primordial principle. They call this Fate and the primal Cause. 
Everything, including even our thoughts, was Fated to Be based on the supreme principle. Everything then is like the 
limbs in an animal, which appear to move independently but are really controlled from a single source (i.e. the 
principle agency of the animal). 


The Astrologers hold that the circular movements of the Heavenly realm Cause everything. To them, the relative 
orientation of the stars and planets explain everything. This belief stems from their belief that they can make 
predictions about the world based on the arrangement of the Heavenly bodies. 


Some Stoic Philosophers (such as Chrysippus) hold that there is a Fate which stems from the interconnection of all 
Causal forces. They hold that everything has a Cause, which produces results that become the Causes of future results. 
To them, for every event, a Cause can be found, which in turn has an antecedent Cause, which in turn has an 
antecedent Cause. This process is said to go back infinitely. They thus arrive at a determined Fate using this unique 
arguments. 


To conclude, these thinkers all generally fall into two broad categories. The first group derives everything from a single 
principle Cause. The second group does not. We will discuss both groups further, but will begin with those who hold 
that everything derives from a unified principle Cause. 


3.1.3 Arguments Against Atomism and Materialism 


The Cause for everything cannot be found in physical bodies alone, whether they are called Atoms or Elements. To 
propose that physical bodies are the Cause of order, reason, and the animation of bodies is absurd and self-defeating. 
To find the Cause of everything in Atoms is most absurd of all (if it even makes sense to rank things in terms of 
absurdity). 


Many valid criticisms of Atomism have already been made, but suppose for sake of argument we grant that all derives 
from Atoms. Even so, there is no basis to conclude that there is some form materialistic Causal determinism (i.e. Fate). 


Since we are deriving everything from these Atoms, when they are present alone as Firsts, order has not been 
generated yet. After all, order is supposed to be derived from these Atoms. Without order, the Atoms can only move in 
disordered ways, with one moving up, another moving at a slant, and the others moving in all variety of directions. 
Without order, there is nothing to produce determination in these Atoms. Without order, the interactions of these 
atoms have no way to be consistent and predictable. What divination could be used to foresee the outcomes of events 
which have no determined future? What scientific laws could be deduced without ordered predictability? How can we 
conceive of Divine influence (i.e. the influence of metaphysical principles onto the physical world) if there is no ordered 
Causal mechanism for Divinity to manifest its influence? 


Even if we grant that atoms or other physical bodies could have ordered physical interactions with one another, how 
could such interactions affect incorporeal entities, such as mind and Soul? How could the collision of atoms produce 
instincts and the processes of reasoning within the Soul? For one, Soul is non-physical and thus cannot be directly 
affected by physical objects. For another, even if our bodily actions are determined purely by Atomic interactions, what 
interaction of Atoms could compel different people to seek out different things? How could Atomic interactions Cause 
one person to study Geometry, another person to study Arithmetic, and another person to study Philosophy? In short, 
to propose that everything is governed by the interaction of Atoms is to propose that we are nothing more than 
Soulless bodies. We also lose means to distinguish between living Beings (i.e. animated bodies) and mere bodies, since 
in this case both are completely bound by physical determinism. No body has the ability to be the agent of their own 
actions on this view. 


All of the arguments we have made against Atomistic explanations apply equally to those who posit other types of 
bodies instead (such as Elements). In conclusion, physical principles can only affect us physically. They can warm us, 
cool us, and even Cause our death. However, the operations of the Soul cannot be determined by them and must have 
a separate principle Cause. 


3.1.4 Making the Soul of the Universe the Singular Cause of All Denies Us Responsibility for Our Actions 


Others (such as Heraclitus) propose that there is a single Soul which permeates the entire universe, imparting all of it 
with movement. On this view, the movement of every individual thing in the universe is a consequence of the 
movement of the unified whole. Each individual thing is a part of this unified whole, and so when the unified whole 
moves, so do the parts. In turn, the individual things interact with one another, forming chains of Cause and effect. 
Thus, all that happens in the universe can be traced to this single Cause. The result is a Causal determinism and Fate 
based on chains of Cause and effect which can be traced to this singular original Cause (i.e. the Soul of the universe). 
We are given the analogy of a plant, where everything stems from the roots and spreads outwards from them. Since 
everything within a plant flows from the roots, anything that happens to the roots propagates out to the rest of the 
plant in a series of actions and reactions. In this way, what begins in the roots of the plant becomes like the Fate of the 
plant. 


For one, the idea that everything is governed by a single Soul is incompatible with a Causally determined Fate. To 
illustrate why, consider the movement of our limbs. It is impossible for the movement of our limbs to both be Caused 
by our own will and also determined by Fate. If the movement of our limbs is Caused by our own will, then we cannot 
say that the movement is also Caused by Fate. To argue for both necessitates the illogical position that a single event 
has two separate and distinct Causes. In this example, our mind is the prime mover of our limbs and can be the only 
Cause. To extend this line of reasoning, if everything is governed by a single Soul, then chains of Cause and effect 
cannot occur. How could a reaction to some event be both administered by a single Soul and also a necessary 


consequence of the event which directly preceded the reaction? Either the Soul is governing every action, or some 
actions are a result of Causality and not directly governed by Soul. 


If everything really does stem from a single governing principle (i.e. the Soul of the universe), then we are not really 
ourselves and there are no actions which are our own. On this view, we do not think for ourselves. Rather, what appear 
to be our acts of reasoning are really the Activities of something else. Similarly, our Activities would not be our own, 
but would belong to something else. For example, our feet do not Cause themselves to kick. We Cause our Feet to kick. 
Heraclitus’ view makes us like our Feet, willed to act by something superior of which we are merely a part. 


The truth of the matter is that each thing can be distinguished by its own Activities. Our own actions, Good or Evil, 
come from us. At the very least, we cannot attribute the vile things that Humans do to the Soul of the universe. 


3.1.5 The Heavenly Bodies Do Not Cause Everything 


Another hypothesis states that the Cause for the disposition of all things is the circular movements of the Heavenly 
bodies (i.e. the stars and planets). On this view, everything is governed by the relative positions of the Heavenly bodies 
as they rise and set. Based on these factors, it is claimed that divination is possible. Prophecies about the future are 
given for individuals and the universe as a whole. It is claimed that an individual's fortune and even their individual 
thoughts are predictable in the way. Proponents of this view notice the relationship the position and movements of the 
Heavenly bodies have with the growth and health of plants and animals. Indeed, the various places on Earth all appear 
to be affected by the Heavenly bodies, especially the Sun. The influence of the Heavenly bodies is not limited to plants 
and animals. For Human beings, their statures, their colors, their customs, their dispositions, and their desires all 
appear to be influenced as well. Based on these considerations, this system holds that the movements of the Heavenly 
bodies are sovereign over everything. 


We answer that these people, the Astrologers, also leave nothing of ourselves to our own will. Our will, passions, vices, 
appetites, and the Evil within us are all derived from the Heavenly bodies. We are reduced to stones which are kicked 
around, not Human Beings whose actions are a consequence of their own nature. We must recognize what we do 
ourselves, and what things we are determined to do by the forces of the universe. We are not completely bound by the 
movements of the Heavenly bodies. We admit that the heat and cold of our location and its climate produced warmth 
and cooling in our dispositions. Of course, we also receive some things from our parents. Our appearance and some 
degree of our nature can be traced to them. Nevertheless, in spite of the fact that people resemble each other through 
shared ancestry and adaptations to the same environment, other parts of people are different. We can see a great 
difference in temperament and ideas among people from the same place. Therefore, we must conclude that these 
have their source in something different. Consider also the fact that people work against their innate features. People 
attempt to change their bodies, and people fight against their natural impulses. People are not purely bound by their 
location of physical constitution. 


The Astrologers deduce that the Heavenly bodies Cause everything due to the fact that study of the Heavenly bodies 
allows them to predict future events. If that line of reasoning were sound, they would also be forced to admit that the 
behavior of birds is the Cause of all of the things that can be divined through observation of them (i.e. Augury). Indeed, 
all things which are used in the various types of divination must be included as well. 


There are other considerations which disprove that everything is Caused by the sun and stars. For example, the 
Astrologers say that the Heavenly bodies can signify the birth of nobility. Yet to be born noble means to be born to 
parents who were in the nobility themselves. How then can the particular arrangement of the Heavenly bodies be said 
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to Cause the birth of a noble? After all, the nobility pre-existed within the noble parents prior to the astrological 
arrangement coming together. 


Further, the Astrologers claim that they can predict what will happen to a set of parents based on what they predict for 
the child of these parents. They claim that they can predict the temperament of a child based on their reading for its 
parents. They read the Heavenly bodies for a child, and then make a prediction about its brother dying. They predict 
the fortunes of a husband based on their reading of his wife, and vice versa. Now we run into a contradiction. If the 
Astrologers make a Reading about an unborn child for a parent, and make another reading for the child on the day that 
it is born, which arrangement of Heavenly bodies at which reading can be said to Cause the child's lot in life? If it is the 
arrangement from the parent's reading, it cannot be the arrangement from the child's reading. If it is the arrangement 
from the child's reading, it cannot be the arrangement from the parent's reading. 


The similarities in appearance and disposition between a child and its parents suggest that the child receives these 
traits from their parents, not the Heavenly bodies. In addition, many plants and animals are born at the same time. 
Some are born simultaneously. If everything is Caused by the arrangement of the Heavenly bodies at one's birth, then 
how is it that there are animals born at the same time with different features and different fates? 


3.1.6 The Predictive Power of Astrology Explained 


The character of each thing is a result of its own nature. An animal is born as a horse because its parents were horses. 
A Human being is born because its parents were Human beings. All things are what they are because of what they 
come from. The Heavenly bodies can play a role in influencing these things, but a majority of something's character is 
derived from its progenitors. 


The stars are able to affect a body physically. They can impart heat, cold, and produce a variety of consequences based 
on these physical influences. Yet how could personality and occupation be derived from them? In particular, how could 
the things which seemingly have no relationship with physical factors be affected? For example, how could physical 
influence from the stars Cause someone to become literate, skilled in geometry, or interested in gambling? Can we 
really imagine Divine beings such as stars Causing wickedness within a person? What can we make of the teaching that 
the stars have varying dispositions which can bring about Evil within us, just because they are in a particular position in 
the sky or are blocked from our view by Earth? To propose this implies that they are affected by their experience of us. 
In reality, they should be recognized as steadfast in their journey as they rotate around Heavenly realm ina 
predetermined orientation with Earth. 


We should not propose that a God (i.e. Heavenly body) is advantaged or disadvantaged when in proximity with another 
particular God, as if this advantage or disadvantage will be passed down to us. Instead, the movements of the Heavenly 
bodies preserve the order of the universe. Each plays its role as a segment of the universe for the benefit of the unified 
whole, the other Heavenly bodies included. The fact that they can be used for the purpose of Divination is not a result 
of them being the Cause of the events which they signify. Rather, their perfect execution of the order of the universe 
makes them reliable indicators of the status of the unified whole. As a result, those who are able to interpret their 
signs can view them as letters spelling out a message of the things that are to come. This allows someone skilled in this 
practice to interpret the correct analogy from them, like interpreting that the soaring height of a bird in flight signifies a 
lofty event to come. 
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3.1.7 A Singular Seminal Cause Results in Hard Determinism 


The topic remains of the Stoic doctrine that a single primordial principle is the seminal Cause of everything through 
cascading chains of Cause and effect. This doctrine is similar to that of Heraclitus, which posits that the Soul of the 
Universe is the Cause of all things, though Heraclitus intends for his system to allow for us to have some semblance of 
our own agency. The Stoic doctrine entails a universal determinism. 


All things are derived from this seminal principle, making everything happen the way that it does necessarily. The 
resulting Fate of all things leaves and no possibility for alternative outcomes. As a result, there is no room for a will of 
our own, and we are merely carried along in the Causal chains which go back to the principle Cause of all things. Even 
our thoughts will be determined by impulses that can be traced back to this Causal chain. Free will becomes mere 
empty words. Even if we are said to act on our impulses, these impulses themselves will be derived from these 
anteceded Causes, resulting in a necessary determinism as well. What is more, this removes any difference between 
our actions and those of infants, beasts, and the insane. After all, they all act on blind impulses as well. Even Fire can be 
said to blindly follow its own impulse to act. In fact, all things in Nature which are carried along by their own Being will 
be nothing more than servants of Fate. 


The implications of this are so problematic that they force everyone who understands the consequences to seek out 
another explanation. 


3.1.8 Soul as The Missing Principle of Agency 


What Cause can we find in addition to the ones discussed already? It would need to leave nothing without Cause, not 
interfere with order and interdepend chains of events, leave room for Divination and prediction, and also allow us 
some semblance of our own identity as Causal agents. 


The principle which we are missing on our list of Beings is Soul. Not merely the Soul of the Universe, but the individual 
Soul as an aspect of it. The Individual Soul is by no means insignificant. It is the principle which connects everything 
together without being a mere consequence of what happened before it. Without tracing backwards to a seminal 
Cause, it is able to be a sovereign Causal agent itself. When Soul is by itself, it is without a body and free from the 
chains of physical Causality. When Soul is mixed with a body, it is no longer in full control as it has become 
interdependently linked with other physical things which interact with the body. 


The environment Soul finds itself in is on its embodiment is primarily dictated by Causes external to it. So, some of the 
things that happen to the ensouled body are a result of these External Causes, while others are self-directed actions it 
takes with its own agency. The better the individual Soul, the more control it has over the actions of the Animated 
body. When a Soul yields to the body it is mixed with, it is forced to act on its basic sensory experiences and emotional 
responses. It will feel pitiful when impoverished and proud when wealthy. It will use its power for selfish acts of 
tyranny. The Soul which is Good by Nature is resilient and remains in control of itself in these circumstances. It directs 
its body and the environment it is in to improve them. In the cases where it must yield to the body, it exercises 
Prudence to prevent descent into vice. 


3.1.9 Free Will Belongs to the Pure Soul Alone 


We admit that all things which happen due to a mixture of free will and external circumstances are Necessary and 
determined. What else could they be? When we consider all of the external Causes which come together to make 
something happen, we find that the things which are determined by these external Causes are all Necessarily the way 
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that they are. This is true even if this external Cause is related to the movements of the Heavenly bodies. Whenever an 
external Cause influences our bodies, our bodies must react accordingly to these impulses, and we cannot call these 
choices and actions voluntary. This holds true even for actions which are themselves voluntary, but are influenced by 
these external Causes. Any action which is influenced by anything other than one's own sense of reasoning and will 
cannot be called an act of free will. 


Only when our actions are derived solely from our own thought processes and agency can an action rightly be called 
voluntary. Only then can an action be said to belong to us. Only the actions which stem from our pure, unmixed Soul 
which is in complete control and sovereign to itself are our own. The impulses of the body only lead the Soul to 
ignorance by violently dragging it away from its purity. When we follow our bodily appetites, Soul is no longer the 
controlling principle of our actions and it is forced to passively receive and respond to bodily stimulus. 


3.1.10 Vice is Fate, But Virtue is Our Own 


To conclude this discussion, we will reiterate that all things are Caused by some preceding Cause. However, there are 
two distinct varieties of Cause. The first variety is things which are Caused by Soul. The second variety is things which 
are Caused by environmental forces external to Soul. Only Actions taken in accordance with sound Reason can be 
attributed to Soul. Actions taken that are not in accordance with sound Reason occur when Soul is hindered and does 
not direct the Action being taken. Soul becomes hindered by the environmental factors and gets swept away by them. 


Unwise Actions are not produced by Soul. If by Fate, we mean Causes which are external to ourselves, then these 
unwise Actions are a product of Fate. Put another way, Vice can be thought of as a product of Fate. In contrast, 
Virtuous Actions come from us. Our bast Actions are our own doing. This is the nature of Soul unhindered by the body. 
The Virtuous Actions of the Wise and Good are taken as free choices. For others, the Virtue seeps through in the 
moments that their bodily passions happen to be diminished. This is not to say that they invoke some Wisdom external 
to themselves. Rather, for the moment they are unchained. 
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Notes on Plotinus - Ennead Three, Second Tractate — On Providence - Part One 


3.2.1 The Eternal Universe and Providence 


The creation and ordering of the universe cannot be attributed to spontaneous random chance (as is proposed by 
Epicurus). Only someone who lacks both intelligence and basic sense perceptions could come to such an irrational 
conclusion. This issue has been discussed at length and many arguments have been put forth to disprove of this 
conception of the universe already. Still, a discussion is warrened with regards to how the objects of the sensible world 
Exist, and how they come into Being. More specifically, the Evil beings which exist raise many questions about universal 
Providence. Such considerations lead some to deny that there is a Providence which governs things in an ordered way, 
and leads others to believe that the Demiurgic forces which govern the universe are Evil themselves. Given the 
importance of what is at stake, this topic deserves a thorough investigation beginning with its very first principles. 


For the sake of keeping this discussion on topic, we will refrain from discussing the nature of an individual's Providence. 
By this, we mean that an individual can make calculations and use reasoning to decide what they will do before they 
act in order to achieve desired outcomes and avoid undesired outcomes. We will also assume that there is a universal 
Providence as our first principle, as the purpose of this discussion is to deduce the consequences of this Principle. 


Suppose that there was a beginning to the universe. Namely, that the universe did not exist in the past, but then came 
into Being at some particular moment. This view assumes a variety of individual Providence. In this case, there must be 
some Reason why the universe was created at this moment. Thus, Divinity itself made a calculated decision to create 
the universe at some point in time with the goal being to make it as Good as possible. 


However, we hold that the universe is Eternal. We hold that it has no beginning. Consequently, we must provide sound 
reasons to propose that there is a Universal Providence. It is our view that this Universal Providence is due to the fact 
that everything within the Universe is arranged in accordance with Nous, the Divine Intellect. We hold that Nous is 
prior to the sensible universe, not in terms of time, but because the universe is contingent upon it. Since this Divine 
Intellect is a prerequisite for the sensible world, it must come first. In a way, Intellect can be thought of as the blueprint 
or model for this universe. The Eternal nature of Intellect results in the Eternal nature of the universe, as the universe 
proceeds from it in its image. 


This is how Nous continually emanates the Being of the universe and ensures its Existence. The Intellectual realm of 
Nous is thus the true universe. It is prior to everything else in the universe. It has no magnitude or extension, it is 
indivisible, and it is without imperfection. Even what we refer to as its parts are not separate from it. The universe is at 
once this Intellect and Life. The thought and Life of this universe are unified. Everything is within it, and this lack of 
separation means that there is perfect harmony. Nothing can be in opposition, as there are no truly separate entities to 
be in opposition with one another. Each part is itself the whole. 


Since this unified transcendent whole is perfect, it must be at rest. It does not produce anything or fluctuate. Since it is 
perfect, it has no reason to change. Since it is perfect, it has no need for anything in addition. Why would perfect 
Reason generate additional Reason? Why would perfect Intellect generate additional Intellect? The desire and power 
to generate is relegated to things which are nut full and perfect. That which is truly blessed is content to simply Be 
what it is. Any change or addition is dangerous, as it could only disrupt what is already perfect. The ultimate universe is 
truly blessed because it achieves its purpose without any action and produces everything without losing anything of 
itself. 
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3.2.2 The Sensible World Proceeds From Intellect Out of Necessity 


This true, unified, and singular cosmos produces the lower sensible world. The sensible world exists in a state of 
multiplicity, where Beings are differentiated from one another and thus separated. There is no longer harmony, but 
conflict among these separated Beings. The individuality of each thing is a product of its relative deficiency compared 
to the unified whole (after all, each thing is just itself and thus lacks everything that it is not), and necessarily produces 
conflict among the separated entities. Because things of this world are derivative, they are not self-sufficient and must 
consume things external to themselves. Thus, they become the enemy of the things they need to destroy in order to 
preserve themselves. 


The sensible world was not created as a calculated, deliberate act. It exists out of Necessity. The true, Intellectual 
cosmos (i.e. Nous) could not be the final point of emanation. It is so powerful that it contains and is the source of all 
power. It creates without desire or intention. If the true cosmos needed to endeavor to create, then its power could 
not be said to be innate, natural, and Essential. Its creative acts would be accidental to it and a skill to be learned, like 
an artist's ability to create art or craftsperson’s ability to make crafts. The creative power of the Intellectual cosmos is 
Essential to it, and therefore it is inconceivable for it to stop its creative process of emanating the sensible world. 


By imparting some of itself into Matter, Nous, the Principle of Intellect produces without effort or disruption. The 
sensible Beings become the expressions of this principle. The expression of an Intellectual Principle is the silent power 
of Nous, and this expression will necessarily flow so long as there is Intellect. When that which is expressed remains 
purely Intellectual (and thus incorporeal), there is no basis for conflict and everything is in harmony. When this 
Principle is expressed into Mass, it generates parts which can come into physical conflict with one another. The 
Intellectual Principle is like a seed, and expression is like its growth into a plant. When as a seed, it has no parts to 
conflict. Once it grows, its branches might interfere with one another. 


The sensible world stems from a singular Intellectual principle, but through its expression it becomes particularized. Its 
parts may be friendly or indifferent to one other, or they may conflict with each other. Its parts might even consume 
one another. Some parts do their harm to other parts willingly, others harm unintentionally. Sometimes the harm is so 
great as to destroy future generations. Yet within the chaos of the sensible world, the Divine realm of Intellect imposes 
a single harmoniously unified Act. Each part strikes its own note, but all parts are brought into harmony for the benefit 
of the unified whole. 


The sensible world does not enjoy perfect Intellect and Reason. Such perfection is limited to the Divine itself. The 
objects of the sensible world merely participate in these Intellectual Principles as their expression. The sensible world is 
produced out of Necessity from Intellect. The process of Reason is absent from Necessity by definition (because it is the 
process of deliberation, while Necessity occurs naturally), and so Necessity's nature is to drag the sensible world away 
from Reason and Intellect. Yet Intellect is sovereign over Necessity. 


The Divine Intellectual Realm is pure Reason, a pure expression of Intellect. As a consequence, nothing else can be a 
pure expression of Intellect. The sensible world then must be an impure mixture of Intellect and Matter. It is neither 
perfectly ordered, as is Nous, nor perfectly indefinite, as is Matter. The sensible world takes on aspects of each, as it is 
a product of their mixture. Soul presides over this mixing process, expressing the Intellectual Forms into Matter. Soul 
does not exert itself or lose something in this governing process. It acts effortlessly as a product of its very nature. 


3.2.3 The Sensible World Has Purpose 


We should not condemn the sensible world for its relative lack of Beauty as compared to the Divine Intellectual Realm. 
We shouldn't even condemn it for failure to be as Beautiful as it possible could be. Certainly we should not condemn its 
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source. The sensible world exists out of Necessity, not as some deliberated act which can be scrutinized. It is produced 
Necessarily from the higher realm to bear its likeness. 


Further, even if there were a deliberated decision to generate the sensible world, this decision cannot be credibly 
criticized. Divinity has produced a sensible world which is Beautiful, complete, self-sufficient, and harmonious. Each 
piece plays its part, contributing to the greater whole for the benefit of the small and insignificant parts as much as for 
the big and significant parts. We cannot judge the whole based on each part individually. We must judge each part as it 
contributes to the transcendent harmony. To judge the entire cosmos based on one of its parts is akin to judging an 
entire Human Being based on a single hair or toe. It would be like ignoring all of the marvelous species of animal and 
choosing to focus on the ones which are the meanest. It would be the same as judging all of humanity based on the 
actions of a fool like Thersites. 


If we study the transcendent whole of the sensible world, we might listen and hear, "| was produced by Divinity itself to 
perfection. |am complete and self-sufficient because nothing can be added to or removed from me. | contain all plants 
and animals. Nature, the Gods, Daemons, Good Souls, and Virtuous people are all within me. Do not make the mistake 
of recognizing the Soul of every animal on Earth and in the sea, while failing to recognize the Souls within the Air, 
Aether, and the Heavens. All share in Soul. There are Good Souls there which give birth to Stars, preserve the order of 
the Heavens, and keep it in motion along its circuit. This Heavenly circuit is Eternally in perfect harmony, revolving 
around its center in faithful replication of Divine Intellect itself. All of this is within me, and strives for the Good. Each 
part achieves this Good commensurately with its capabilities. The whole of the Heavens depends on The Good. So does 
my Soul, and the Gods that inhabit my every part. Everything within me lives and grows, even the things you dismiss as 
Soulless and inanimate. To you, everything appears to only participate in the whole in part. Some things seem only to 
Exist, while others possess life. Fewer appear to possess senses, and even fewer possess an Intellect. The select few 
participate in all aspects of life. Yet you should not expect all things to participate in everything. You do not expect a 
finger to see. This is a job for an eye. You should expect a finger to be a finger with its own identity and power. " 


3.2.4 On Violence and Suffering Within The Sensible World 


We should not be surprised when Water extinguishes Fire, or when Fire burns through other objects. Sensible objects 
are brought into existence by power outside of themselves. Even the substance of these objects was once external to 
them. Some prior object is destroyed when it is reformed to create a new sensible object (see Heraclitus). 
Consequently, the destruction of a sensible object does not truly bring about annihilation, but rather represents a 
transformation. Further, when one Fire is extinguished, another Fire is set ablaze somewhere else. 


In the incorporeal realm, everything remains permanently. In the sensible world, the totality itself is Eternal along with 
its most essential components. Souls, however, animate different bodies at different times, choosing bodies with forms 
that match their disposition at the time. When it eventually gains the ability to do so, a Soul will stand outside of the 
realm of bodies and reunite with the universal Soul of All. 


Bodies achieve life by their union with Form and Idea. The Particulars derive their existence from the Universals. It is 
from these presiding sources (i.e. Forms, Ideas, and Universals) that animals derive their life and the sustenance which 
keeps them alive. This is because life in the sensible world is subject to change and flux. Only the Divine Intellectual 
Realm is without movement. From this stillness, motion emanates. The self-contained stillness of Nous emanates the 
motion that becomes an Animated Being. The breath and movement of these living Beings is their life. 


Conflict, violence, and death are necessary for an Animated Body. This is because their existence is not self-contained, 
but rather contingent on other things. They are brought into existence as an expression of an Intellectual Principle. 
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These Intellectual Principles which produce everything in the sensible world are all contained within The Divine 
Intellectual Realm. After all, how could they exist in the sensible world if they did not exist Intellectually first (i.e. in 
terms of potential)? All of Matter must be formed in some way as the expression of an Intellectual principle. 


In the same way, the violence Human Beings do to one another is done in pursuit of the Good (see Democritus). In 
their failure to attain the Good for themselves, people turn on one another. They are punished for these transgressions 
via the degradation of their Souls, which will consequently become lower forms of life after their death. Nothing 
escapes from the Order established by the Law of the universe. Adrastea sees to it that Divine retribution is served. 


This does not imply that Order stems from Disorder, or Law stems from Lawlessness (as is put forth by Epicurus). This 
would be to say that Evil is a necessary precursor to the existence of Law and Order. That which is better does not exist 
on account of that which is worse. The opposite is the case. Disorder exists as a consequence of Order, Lawlessness as 
a consequence of Law, and Irrationality as a consequence of Reason. This is because the Order, Law, and Reason that 
exists in the sensible world is only an image of their corresponding Principles in the Intellectual. It is not that the 
inferior images of the sensible world cause their Principles. Rather, things of the sensible world are hindered from full 
participation in these superior Principles. They are hindered by their own natures, by accidents, or the unintended 
consequences of some other event (as thought Chrysippus). Things which can only achieve Order via their participation 
in something accidental to themselves can be hindered in their attempt to participate. 


Animals with Free Will sometimes choose to pursue the Good, and other times pursue Evil (see Phaedrus by Plato). 
They certainly do not begin by choosing Evil as their goal, but divergence from Good leads one away from it. The 
further someone follows a divergent path, the further away from their goal they become. For one, an Animated Body 
has needs and appetites. When something excites us at first experience, we are easily carried away by our unconscious 
thoughts and actions if we don't correct ourselves right away. Divine retribution follows if we get carried away. It is Just 
that someone who blindly follows their appetites receives a commensurate punishment. It is Unjust for those who 
have never done anything to be worthy of Happiness to demand it. Only the Good may be Happy. Even the Gods are 
only Happy because they are Good. 


3.2.5 Good Puts Evil to Use 


Since it is possible for all Souls to achieve Happiness, those who fail to be Happy cannot blame the universe for their 
lot. They can only blame their own inadequacy, as Happiness is reserved for the Virtuous. Since Human Beings are not 
born Divine, it is no surprise that they do not enjoy a Divine life automatically. Truly Good people are unphased by 
poverty and illness. Only the Evil see them as disastrous (see The Elegiac Poems of Theognis). All who possess a Body 
are subject to illness. 


Poverty and illness serve the greater purpose of the universe as a whole. After all, when something is destroyed, the 
universe sees to it that something else is created. The expressed Intellectual Principle changes. When a body weakens 
and its passions have sway over Soul, the body which wastes away is inevitably put to use in another order. What is 
more, some people actually benefit from poverty and illness. Even Vice serves a purpose as a lesson in why it is 
important to do the right thing. It reinforces an aversion to wickedness within Good people, and teaches the benefits of 
Virtue in contrast with the Divine Retribution felt by the wicked. Now we should be careful to note that Evil does not 
exist specifically for these purposes. Rather, the Divine Reason of the universe puts it to Good use. This is proof of its 
power. It can use the wicked for Good and turn the destruction of one form into the ordering of another. 


Thus, Evil can be seen as a failure to achieve Goodness. Evil is always present in the sensible world because all of the 
Good which exists here is necessary manifest within something distinct from The Good itself. Because there is 
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something distinct form The Good itself, we end up with things that are a mixture of Good and not Good. This Mixture 
of Good and that which is not Good necessitates the existence of Evil. Evil will always exist because anything which is 
not the Good necessarily falls short of it. Everything which exists apart from The Good gains its distinct existence by 
being different from Good, and is thus less Good. 


3.2.6 The Juxtaposition Between Divine Justice and Worldly Affairs 


It has been objected that sometimes Good people have misfortunes, and some Evil people thrive. The truth of the 
matter is that no harm can come to Good people, and nothing positive can come to Evil people. Still, an explanation is 
in order as to why sometimes it seems that people get the opposite of what they deserve. How can these 
circumstances which are so offensive us be permitted to occur? 


For one, since pleasant environment adds nothing to Happiness, and since an unpleasant environment does nothing to 
punish an Evil man, environmental circumstances are of little importance (See Book IX of Republic by Plato). This holds 
true in other scenarios. A Good person loses nothing if they happen to be ugly, and an Evil person gains nothing if they 
happen to be attractive. 


Even so, it seems odd that Divine Justice appears to be incongruent in these cases where people receive the opposite 
of what they deserve. How can Good people become slaves while Evil people become masters and even rulers? The 
most powerful king can commit the most savage of crimes, and those who are victorious in battle commit the most 
horrendous atrocities against their defeated opponents. How can any of this occur under the guidance of Providence? 


Even if Providence prioritizes the interest of the unified whole of the system, it must still take care of the constituent 
parts of the whole to some degree. These parts have a role to fulfill, especially living Beings with Souls, Life, and 
Reason. Providence must extend to all things, even the smallest of details. Since we claim that Divine Intellect is the 
producer of this universe and that it is omnipresent within it, we must show how every single thing in the universe is 
well ordered. 


3.2.7 Although The Sensible World is Inferior, It Receives As Much Beauty As It Can 


Since the sensible world is a mixture of Good and Evil, we must not desire to find as much Good in the sensible world 
as we do in the unmixed Divine. Further, we should not expect to find all of the characteristics of the mixed sensible 
world in the unmixed Divine. The mixed sensible world is comprised partly of body, so we must consider that this body 
contributes something to the unified whole and demand only that it receives as much Good as it possibly can from the 
Divine. For example, suppose we were considering the most Beautiful Human in the world. This person is distinct from 
the Intellectual Principle of a Human. Since they are made of flesh and bones, we should be grateful that the 
Intellectual Principle gets expressed Beautifully within the matter of their flesh and bones via Divine Reason. 


Once we accept this process, we are ready to take the next step on our path to understanding the wonderous power of 
Providence that produces this universe. First, we will examine the free choices Souls make when they choose to engage 
in acts of Evil against the Virtuous and Vicious alike. Unless Providence is responsible for the wicked nature of an Evil 
Soul, we have no grounds to place any blame on it for the Evil choices that Souls make freely. As we have expressed 
before, an Individual Soul must have self-originating movement. A living animal is not unmixed Soul, but Soul mixed 
with a body. They are animals with a distinct character and behaviors appropriate to the animal. 


The sensible world does not cause Souls to animated bodies. Antecedent to the animation or production of any body, 
Souls possess the power to generate and affect the objects of the sensible world. Soul can emanate influence while 
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remaining incorporeal, descend into a body to affect it, or a combination of both. At present the point isn't to discuss 
the details of this process, but rather to show that Providence is not to blame for these processes and their 
consequences. 


The other half of the question concerns Divine Justice and Providence in the cases where Good people receive 
retribution fit for Evil people, and where Evil people receive rewards fit for Good people. Why are there Good people 
who are poor? Why are there Evil people who are rich? Why do bad people have what they need in abundance and 
obtain the power to rule over others? It can appear as though Providence fails to reach Earth. Yet Providence does 
reach Earth. This is proven by the fact that the Intellectual Principles of Divine Reason are expressed here. All plants 
and animals express Reason, Life, and Soul. 


Some (i.e. Gnostics) might object and say that Providence reaches Earth, but is not sovereign over it. Yet the entire 
sensible world is a single living Being. Such an objection is like asserting that the face of a person is derived from 
Providence, but the rest of their body is a product of chance and deterministic forces. It would be the same as claiming 
someone's face was created to be better by a superior nature than that which generated the rest of their body. It is 
neither Wise nor Pious to denigrate the whole because some of its parts are less noble than others. 


3.2.8 Worldly Affairs Derive From Natural Law 


Next we must explain how the Sensible World is Good and how it participates in the transcendent Order. At least we 
should prove that it is not Evil, and determine which parts of it participate in Order and which parts do not. 


For every Living Being, its highest parts are the most Beautiful. The head and face are the most beautiful, while the 
middle and lower are less so. Now, Human Beings inhabit the middle and lower parts of the sensible world. Above 
them reside the Heavenly Bodies, which are the Gods that dwell in the Sensible World. The circuit of the Heavenly 
Bodies makes up the majority of the Sensible World. Earth itself is just a single point among the Stars. 


Human Beings give great importance to the Evil acts committed by other people because they believe that we are 
important on the cosmic scale. We believe that we are the wisest of Beings. In reality, Humanity resides at a mid point 
between Beasts and Gods. We are pulled in both directions, and some people are inclined to act more like Beasts while 
others are inclined more to the Gods. Most people are somewhere in between. The people who act like Beats violently 
drag down the people in the middle. While the people caught in the middle are better than those who act like Beasts, 
they are weak enough to be susceptible to the violence of worse people. They cannot be called Good, as they have 
failed to prepare themselves to defend against this violence and the parts of themselves which are inclined away from 
Reason. 


If a gang of young people whom are morally corrupt but physically fit bully another group of young people who have 
failed to develop themselves both morally and physically, what else should we do but laugh? Even law enforcement 
would allow this to happen on their watch as a just punishment for the laziness and failure to prepare of the second 
group. The Gymnasium is available to them as well, so they only have their own negligence to blame. If you allow 
yourself to become fat like a lamb, you also become like prey to the wolf. 


Those who commit Evil acts are also punished. They pay for their disposition with their very wolflike nature, as this is a 
disaster for their character as a Human Being. They will also receive their due punishment after their death, for every 
act results in its natural consequence. The better you are, the better things become for you. The worse you are, the 
worse things become for you. 


The rewards and punishments in Life and Death are nothing like child's play at the Gymnasium. If the groups of young 
people from before grow older but retain their foolishness, then they arm themselves with weapons and fight each 
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other in a spectacle that is much more intense than children wrestling. Yet in life, people do not prepare themselves for 
Life's battles equally. Those who are better armed naturally prevail. Not even the Gods can fight on behalf of those who 
have no ability to fight for themselves. The Law of Nature decrees that skilled warriors return from battle unharmed, 
not those who pray. It is just the same that those who put labor into tending to their fields have a more bountiful 
harvest than those who merely pray for it. Only those who take care of their bodies remain healthy. Thus, we should 
not be surprised if the wicked are strong, heave abundant crops, and are in good physical health in cases where they 
put greater effort into achieving these goals. 


It is naive to think that we can live life however we please, ignoring the prescriptions of the Gods, and expect them to 
save us in spite of ourselves. Death is better than a Life lived in opposition to the Laws of Nature. If Vice had no 
consequence, and everything remained peaceful for those who live in wickedness, then perhaps we would be justified 
in questioning Providence. The Evil rule as a consequence of the weakness and cowardice of the ruled. Rule by 
cowardly weaklings would hardly be Just. 


3.2.9 Providence Presides Over Humanity Via Natural Law 


We should not extend our conception of Providence to the point that it negates the freedom of our own actions and 
removes our accountability. This is why the Laws of Nature are Just. If Providence alone were responsible le for 
everything, then Providence would be all that exists. Yet such an arrangement would render Providence unnecessary. 
After all, what would Providence apply to if there were nothing else besides itself? Everything would be reduced to 
Divinity. 

It is without question that Divinity Exists and extends over all things. However, Divinity does not reduce everything else 
to nothing. Divinity is to presides over all things, not destroy their individuality. For example, Divinity approaches 
Humanity, preserving the nature of what it means to be a Human. This Providence which preserves the nature of 
Humanity does so via the laws of Nature which are impossible to escape. To be bound by the laws of Nature is to be 
presided over by Providence. 


The laws of Providence decree that Good will come to the Virtuous and Evil will come to the Vicious. Both in this Life 
and after. Providence cannot entail that Good people must come to the rescue of Evil people merely because the Evil 
people pray for a savior. The Divine will not renounce their perfect existence to hold our hands through Human affairs. 
Good people who live in accordance with laws superior to the laws of Humanity cannot be expected to control the lives 
of the wicked and rule over them. After all, the wicked don't attempt to bring Goodness to the governance of others, 
nor do they attempt to bring Goodness to themselves. They only have spite and contempt for people who become 
Good through their own force of will. The wicked do not even desire for Good people to lead them. If they did, they 
would choose Good rulers and society would thus produce more Good people. 


Human Beings are certainly not among the most noble Being in the universe. By their choices, they are somewhere in 
the middle. Yet this relatively inferior position does not mean that Divine Providence controls them completely, 
reducing Humanity to nothing. In fact, Providence serves to perpetuate Humanity and its methods guide it towards 
refinement. Natural Law selects for Virtue. This is why Humanity has never lost its ability to use Reason, and why 
Humanity has always (to varying degrees) participated in Wisdom, Art, Intelligence, Cooperation and Justice. Even 
those of us who do Evil desire to do Good, they are just mistaken in how to achieve it. 


These positive traits mean that Humanity is Beautiful. It is as Beautiful as it possibly can be given the nature of reality. 
Humanity plays its part in the universe itself, and does so at a superior position than all other forms of Life on Earth. 
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No one with any Wisdom denigrates the other animals on Earth. What point is there in complaining that some animals 
will attack Human Beings? As if Humanity should struggle through nothing and sleep through their lives. All animals 
serve a purpose. They benefit us and the whole system in ways that we can deduce, as well as in ways which are 
unknown to us for now. Time will surely reveal that there is nothing in the animal world without purpose. They must 
have purpose both in of themselves and as an asset to Humanity. How can we complain that Animals are wild, when 
there are Human Beings who are wild as well? If animals thus are weary of Humanity and attack us in response to this 
distrust, should we really be surprised? 


3.2.10 Evil Acts Derive From Causal Agency 


If it is true that Evil Human Beings only do Evil out of ignorance (and not because they seek to do Evil itself), how can 
we justly blame Evil people for their actions and hold them accountable to the suffering they inflict on other people? 
Indeed, if the actions of Evil people are a product of Necessity, whether they are caused by the movements of the 
Heavenly bodies (i.e. Astrology) or a chain of cause and effect which can be traced back to some first cause, then such 
Evil actions can only be thought of as a product of Nature and Divine Reason. Yet if these actions really are just 
expressions of the principles of Nature, then we must place the blame for Evil on the principles of Nature. 


To resolve this conflict, we must understand that Evil actions are only involuntary in the sense that the goal that 
motivates acts of Evil is not Evil in of itself. Evil acts are the result of errors in moral judgement. Still, the actions of Evil 
people are taken voluntarily (even if by mistake), and thus those who commit these Evil deeds are responsible for 
them. The responsibility for such sins derives from the agency of those who commit Evil acts. 


The Necessity which results in Evil is not some sort of external force which overtakes people and makes them do Evil 
things. Necessity only entails that Evil exists in a universal sense. It does not cause the individual acts of Evil which free 
agents choose to commit. Astrology does not revoke our free will. After all, if everything were set in motion by the 
Gods (i.e. the Heavenly bodies like Jupiter, Mars, etc.), then everything would be the way that the Gods intended. Even 
the impious would be helpless and unable to disobey. The truth is that the acts of Evil people originate within their own 
power to act freely. Further, even if everything can be derived from some primordial principle, the chains of cause and 
effect include those who are themselves causal agents. Human Beings are causal agents. People inherently seek the 
Good, and this aspect of Humanity which seeks the Good is also the source of their causal agency. 


3.2.11 Reason Produces Everything, and Not All Things Can Be Good 


Must we conclude that all things are a product of Necessity, determined by chains of cause and effect? Doesn’t this 
mean that everything is the best it can possibly be (because things are the only way they can be)? 


The answer to both of these questions is no. It is Reason which governs the world via the expression of Intellectual 
Principles. It is Reason which wills things to be the way that they are. Reason is even responsible for producing things 
which are Evil. It cannot will everything to be Good, just as an artist cannot make an animal comprised of only eyes. It 
also cannot will for everything to be Divine. It produces the Gods, but also Daemons (i.e. Guardians, Celestial spirts.) as 
an intermediary between the Gods and animals. Then it produces Human Beings, then beasts. All are graded in a 
hierarchy. It is not the case that Reason produces these lower Beings because it would be jealous of them if they were 
its equal. Rather, Reason necessarily is full of differentiated varieties of Intellectual Beings. Since differentiation means 
that everything cannot be the same, Reason dictates that some things must be lessor or greater than others. 


When Human Beings decry that the world is unfair and Evil, we are like people who have no knowledge of painting 
judging the colors chosen by a master artist. We are like illiterate fools complaining that all of the characters in a drama 
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are not heroes. Some must be servants, others simple rural people, and others provide comedic relief. The artist in 
reality has chosen the appropriate color for every part of their painting. A proper drama must contain these disparate 
elements in order for its story to have impact. 


3.2.12 All Things Must Be Different, But Are Suitably Placed 


Reason generates all of the things of this world via the expression of Intellectual Principles in Matter. It generates 
without sacrificing any of its fundamental nature, which is to be comprised of differentiated parts. It acquires this trait 
from Divine Intellect which directly precedes it. Given that the sensible world is generated in this way, it is impossible 
for the sensible world to be any more Beautiful than it already is. 


It is impossible that the generated world could be made of parts which themselves were equal. The difference of each 
part of Reason forms the unique identity of each particular thing. Since Reason must generate all things, and since 
things must be different in order for them to have their own induvial identity, it is illogical to denigrate Reason because 
some things are lessor or greater than others. 


If Reason generated things into the world which were not already a part of it and forced them into the order of the 
universe without understanding their nature (because it does not contain them), this could only be to the detriment of 
these things. Thus, this is clearly not the case. All things Reason generates, including Souls, must be a part of it. Reason 
must contain them, as it understands all things and fits them into a place suitable to their quality. 


3.2.13 Reason Produces in Accordance With Justice 


We must not overlook the observation that we can only evaluate Reason and Divine Justice if we consider more than 
just the present moment. There is the future and past to consider, as well as future and past lives. Thus, a malicious 
master will be made into a slave because of their past activities. Further, this will be to the person's benefit as it will 
improve them for the future. Those who are rich will be made poor, as poverty is not a hindrance to the Good. Those 
who commit murder unjustly will be killed themselves. Thus, an act which is unjust in of itself (namely the murder of 
the former murderer) will none the less produce Justice. Reason ensures that those who must be punished meet those 
who are able to punish them. 


It is certainly not mere random chance which causes a person to become a slave, a prisoner, or the victim of a bodily 
harm. The person who suffers inflicted this suffering on others in the past or a prior life. A man that kills his mother will 
become a woman in their next life, and will be murdered by their son in turn. A man who violates a woman will 
become a woman who gets violated. Thus, we have the Divine name for Adrasteia (who represents fate, consequence, 
and the inescapability of punishment). That each person is punished according to their Evil deeds is truly Adrasteia (i.e. 
inescapable), Justice, and Divine Wisdom. 


We cannot deny that an Eternal Order pervades the entire universe, from the most minute of details through the 
vastness of its totality. The craftsmanship of the universe is evident not only in the Divinities, but even in the most 
insignificant things which some might assume that Providence ignores. It is in the wildest of beasts, and the most 
simple of plants. Even plants exude Beauty in the form of their leaves, fruit, and flowers. They grow in all varieties so 
effortlessly and graciously. 


These things were not produced once only to die and disappear. They are eternally reborn in a variety ways. The 
Heavenly Bodies impart influence over them differently as their position in the Heavenly circuit changes. 
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In this world of flux, no change occurs randomly by chance. When things change Form, they do so in accordance with 
the laws of Beauty and in ways which suit the Divine powers. Divinity produces in accordance with its own nature, and 
its nature is in an expression of its Essence. This essence is to produce things in a way that is consistent with Justice and 
Beauty. After all, if Justice and Beauty were not derived from the Divine, where else could they come from? 


3.2.14 Differentiation Necessitates Difference and Inequality, But All Things Reflect Divine Beauty 


The order of the universe is consistent with Divine Intellect, yet it is not a product of a discursive reasoning process. 
Even of some Being possessed the most capable faculty of Reason possible, they would be amazed to find themselves 
unable to deduce any possible improvements. Even the Divinity reflected in objects of the realm of differentiation 
express a universal order which conforms to a standard superior to anything which could be produced by a process of 
reasoning. 


For Eternal Beings which have no beginning, it is impossible to find a producing source of them to place any blame 
upon. It is further impossible to place any blame on the Intellectual sources for the objects of the sensible realm unless 
it is argued that the perfection of the Eternal Divine should be equally extended into the sensible world. In this case, 
the difference between the Intellectual and Sensible realms would be destroyed, uniting them both together. This 
would be to demand each Being to take on more Good than is possible instead of realizing that each particular thing 
receives Good sufficient to its purpose. 


Reason extends to all things, which necessitates differentiation. If things are different, some must be greater and 
others lesser. Every part belongs to the whole it comprises. If nothing was different, then there could only be one 
homogonous thing. The only way to make all of the parts of something equal is to remove them all. 


This is why in the Divine, each Being is universal and encompasses all of its variant manifestations. Down here below, 
each Being is a single particular thing. Each Human Being is a part of Humanity, not Humanity as a whole. But wherever 
there is something particular there are also Universals, Divine Intellectual Beings. Each particular Being which 
participates in a Universal Being comprises it. Yet a single Human Being cannot be expected to encapsulate the Good of 
all Humanity. Such a person would cease to be a particular individual. This isn't to say that the universal bears any 
grudge against a particular for improving itself. As a particular thing improves, it transitively improves the whole of 
which it is a part as well. Indeed, a particular thing improves by harmonizing with the transcend whole that it is a part 
of. By become like something so great, the individual reflects some of this greatness themselves. 


Thus, even a Human Being from the lowly realm of sensible things can produce a glimmer of the Divine through their 
achievements. The stars shine back in the Divine firmament, such that everything together is as Beautiful as though it 
were forged and ensouled by Hephaestus himself. 


3.2.15 Experiences of the Sensible World Are Like Theatre 


This conception of things is adequate when considering each thing in of itself. Yet we run into problems when 
considering how these things interact and weave together. Animals hunt and eat one another, and even Human Beings 
will attack each other. War is ongoing and never ceases. If Reason really produces each thing, it is difficult to 
understand how these things which are in conflict can be said to participate in the unified order. 


These challenges are difficult to resolve with our answers thus far. Namely that the whole of the cosmos is as Good as 
it can possibly be, that its present state is removed from Good out of the necessity of Evil and Matter, and that this 
arrangement is unavoidable and impossible to improve. That Matter is the cause of this Evil, but was produced by 
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Reason to be as it is for the benefit the transcend whole. Divine Reason must produce everything (via the expression of 
Intellectual Principles). Since everything has this same source, why must everything be at war with one another? 


Why do Humans and Animals hunt and eat each other? For one, animals must consume each other. They cannot 
remain healthy by themselves without consuming other things, even if nothing was to cause them harm externally. Is 
this really so bad? All living things must die. Isn't it better that they might provide a benefit to others in this death? 
Further, the dead are reborn into a new form. The death of an animal is really no different than the death of a 
character in a play. The actor changes costumes, and takes on a new image and plays a new role. The actor is not 
actually killed. The exit from the body is no different than an actor leaving the stage after they have no more lines to 
recite. They will return to the stage for their next performance. What then is so dreadful about death? 


Surely to live and die is better than to have never existed in the first place. The alternative to life and death is the bleak 
preclusion of existence at all. Yet the universe is teaming with life. It produces everything in variety, transmuting them 
from life to life, and bestowing them with Beauty proportional to their form. These lives are like the puppets of the 
Gods. 


War among Human Beings, a well choreographed Pyrrhic dance of death, is proof that the concerns of Human Beings 
are childish, and death is not so terrible. To die in battle is merely to meet the inevitable before old age would have 
produced the same result. Those who die may be reborn again sooner. In death, those who were robbed of their 
material objects in life will realize that they never really possessed anything. They might laugh at the fact that the 
criminals who robbed them don't possess anything either. Those who are never robbed suffer more than those who do 
get robbed as a consequence of retaining their material possessions. Murder, death, crime, pillage, and war are 
nothing more than theatre. Each death is a mere transformation, like the change of costumes. Sorrow and grief are just 


performances. 


In our lives within the sensible world, it is not the Soul, but the shadow of a Human Being which suffers, grieves, and in 
general performs for the theatre. These events concern those who know only of this lower life. This lower life which is 
really external to us. Lament is for those who do not realize that our experiences of sufferings in this realm are just 
games. The truly serious person only concerns themselves with things that are actually important. The frivolous person 
is overtaken with concern for the inconsequential. Anyone who gets swept up in the performance of a frivolous person 
should know that they have fallen for child's play and left reality and their own nature behind. 


If Socrates himself were to play such games, it would only be the Human shadow external to Socrates himself who 
plays. We should take note that cries and wails do not themselves prove that an experience of suffering is actually so 
bad. It is the nature of children to cry over imaginary problems. 


3.2.16 Differentiation Produces Contraries and Conflict 


If all of this is true, how can there be room for Evil, wickedness, and moral error? If everything is going well, then how 
can there be agents within the system who are unjust? If no one is unjust or sinful, how it possible for people to be 
unhappy? How can we refer to some things as natural and other things as unnatural if everything conforms to Nature? 
This view appears to make impiety impossible, as everything is managed by Divinity itself. The whole ordeal resembles 
an author writing a character whose purpose is to insult the creator of the story. 


To clear this confusion, we will once again state what Reason is and why it makes sense that it produces things the way 
that it does. Reason is not pure Intellect or the Divine Intellect itself. It is also not derived purely from Soul, though it is 
dependent on it. Reason is the expression of Principles from Intellect via Soul. The expression of Intellect through Soul 
produces a life which possesses these Intellectual Principles without effort. 
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All Life, even the lowest of varieties, consists in activity. It is worth noting that this does not include uncalculated 
activity, like the spreading of Fire. Even life without the ability to sense things is more than haphazard movement. For 
every Being that participates in Life, Reason is present. Life's movement conforms to Reason, which simply means that 
its movement is patterned. Life acts out this pattern, like a dancer performing their choreographed concert. The dancer 
is like Life, which both moves and expresses something with that movement. In a sense, it is the choreography that 
moves the dancer, as it determines where they should move next and how. Thus, All Life is said to be patterns of 
movement. 


So, Reason, this expression of Principles, is derived from Intellect and the Principle of Life. Intellect and the Principle of 
Life are both full, unified, and singular. Reason, however, does not possess the unity, fullness, and singularity of 
Intellect and Life. As a result, Reason does not communicate the entirety of Intellect and Life to each individual thing. It 
sets each thing in motion individually, leaving them incomplete as a result (because they exclude everything that they 
are not). The result of this particularization and incompleteness is that individuals often end up in conflict with one 
another. These individuals interact in these conflicts, and thus in a way these conflicts unify the individual things in 
conflict together even though they remain distinct. Although the parts of the unified whole are in conflict, their 
interactions prove that they all are a part of a single unified system. It is the same as how the different scenes and 
characters in a play can be taken separately, but combine to form the unified singular play. Of course, the plot of the 
play is unified even though its elements are in conflict with one another. These conflicts form the narrative of the play, 
just like the unique musical voices in an orchestra harmonize to form a symphony. 


Unlike the instruments in a symphony, the universe is the expression of a single Principle. The disparate voices in a 
symphony each have their own source. In the universe, the constituent parts in conflict all have the same source. 
Perhaps a better analogy would be different notes coming from the same instrument. The harmony of music produced 
by an instrument stems from notes which are higher or lower in pitch than others. This harmony both unifies the notes 
into a single song, but this song then participates in the Principle of Harmony itself. After all, a song itself is something 
which is harmonized. Thus, we can see that unified wholes are comprised of constituent parts, and these constituent 
parts in turn may be comprised of additional parts. 


The parts of the universe are often antithetical to one another. There is hot and cold, winged and unwinged, with feet 
and without feet, as well as rational and irrational. Indeed, within a single animal, its organs are often in conflict with 
one another even though its parts combine to form the unified whole that is that animal itself. Each part of an animal is 
still an expression of the singular Intellectual Principle of that animal. Indeed, the particularization of the parts of 
something necessitates conflict (in the sense that these parts remain distinct are unified into one single thing). So, this 
conflict can be thought of as forming the substance of each thing's Being. 


If there was no multiplicity, Reason could not be universal (in that it accounts for all individual things), and it wouldn't 
even exist as a differentiated thing (because there would be no differentiation anywhere). Since Reason is a distinct 
thing, it exists within the realm of particularization and must contain parts which are identified by their differences. The 
greatest of all differences is opposition (i.e. contrariety, conflict). If things must be different from one another in order 
to have their own individual existence, then all individual things will be different. Consequently, some things will 
necessarily be at the extreme ends of opposition. Thus, the completion of the universe requires not only 
differentiation, but the most extreme ends of things which are contrary to one another. 


3.2.17 Each Thing Contributes Uniquely and Necessarily to the Whole 


The Nature of Reason is demonstrated in its act of producing contrary things. The greater the multiplicity within the 
Intellectual Principle that Reason expresses, the more polarized the contraries produced to facilitate the expression of 
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the Intellectual Principle. This is why the Sensible realm is so much less united than the Principle it is an expression of. 
It contains more multiplicity and contrariety. This is also why within an individual, there is greater unity and a shared 
desire for the Life of that individual. An individual's selfishness causes its component parts to be more united. This 
enthusiasm also leads to destruction, as individuals often destroy what they desire if the thing they desire is 
destructible. Selfishness causes each individual to try to obtain everything that they can in a misguided attempt to 
return to unity. 


Within each individual is both Good and Evil, like the contrary motions a dancer makes in the course of a single unified 
performance. Some movements represent Good and others represent Evil, but the totality of the performance we 
deem Good. The combination of the two is by design. 


Does this mean that there is no such thing as wickedness? No. It means that, while individuals do wicked things, they 
are not wicked in of themselves. Does this mean that people are to be forgiven for their Evil? It is Reason which 
dictates what we forgive and what we do not. Reason sees that individuals are accountable to their actions, even if 
Reason is the source of these actions. 


All individuals derive from the same Principle. Yet all of them are different. Some are Good, even more are Evil. Yet like 
in a play, each of these individuals are like a character. The director gives each actor a role suitable to their personality. 
Thus, in the universe, every Good person has a purpose and every Evil person has a purpose. Each person naturally 
reaches the position, Good or Evil, that suits them most. An actor in a play acts and speaks in accordance with the 
script, regardless as to whether it is Good or Evil. 


In a play, the writer provides the story. Yet each actor imparts their own quality, for better or for worse. The actor does 
more than merely repeat their lines. The genius artists of the world can only ever imitate the real drama that is the 
universe. In the universe, Soul takes on the role it was assigned by the director. Just as actors in a play get their 
costumes and wardrobe, whether luxurious robes or tattered rags, Soul takes on fortune or poverty in accordance with 
the Intellectual Principle it expresses. Thus, a Soul is assigned a lot in life suitable to the part it must play and in 
accordance with Reason. Soul in turn harmonizes its allotments to achieve its purpose. Soul aligns itself to the role it 
was assigned in accordance with Reason, and in doing so it has harmonized itself with the Principle of the larger drama 
it is part of. After it has fulfilled the requirements of its role, Soul then imparts its unique character in the places 
remaining which have not been prescribed by Reason. 


Soul resembles a singer lending their unique voice to a prewritten song. A voice can impart its quality, whether 
beautiful or ugly, to the song that it is performing. Regardless of the quality of the voice, the notes of the song remain 
the same. A bad performance does not equate to a bad song. A skilled director will have a low opinion of bad actors 
and fire them from the performance. Equally, they will admire a good actor and attempt to guide them to bigger roles 
and additional productions. The bad actors are given less substantial roles in less important plays. This is the manner in 
which Soul enters the drama of the universe. It makes itself a part of the production and adds its unique strengths and 
weaknesses. After it enters the drama of the universe, it receives its rewards and punishments in accordance with the 
performance that it gives. 


Souls exist in a world that extends beyond the stage itself. Yet the director of the universe has given them agency to 
choose and perform their own actions. They are provided with a wide array of choices in terms of their place in the 
universe. Thus, each Soul is responsible for their rewards and punishments, as they have worked to bring them about. 
They chose their own place in the universe in accordance with their Nature. Therefore, they fit into the Reason of the 
universe itself. Each Soul is adjusted in accordance with the environment they chose, like a finely tuned instrument. A 
well-adjusted Soul and a well-tuned instrument are well tuned because they are harmonized with a Principle. The Soul 
is like an instrument tuned to play the notes of a particular song, and is similarly tuned within the confines of its tuning 
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range. The whole instrument sounds beautiful if each of its parts is in the right place. Even the Souls destined for the 
darkness of Tartarus contribute to the Beauty of the universe with their horrible cries. 


The whole of the universe is Beautiful when each individual acts like they are more than mere stones. Each individual 
must contribute to the harmony and Beauty of the transcendent whole by uttering the sound most suitable to them as 
individuals. The disparate voices combine into a single song. Reason is One unity, but is also comprised of parts which 
are not equal. Thus, there are different parts of the universe, and some are better or worse than others. Souls are not 
equal, but rather each Soul is shaped appropriately for its place. Each Soul is not the same, just as the pipes on a pan- 
flute are not the same. Each pipe is different such that it produces a different note. Each note is suitable to each pipe as 
well as the instrument itself. As each pipe plays its particular note, it helps achieve the purpose of the instrument as a 
whole. 


Thus, what is Bad for an individual can be Good for the whole. That which is contrary to the Nature of an individual can 
be suitable to the Nature of the whole. An executioner does unsavory work, but completes a necessary job for a well 
run city. Thus, even what appears unsavory plays a role in the system as a whole. 


3.2.18 Both Good and Evil are Prescribed by Reason 


Souls differ in their affinity for Vice and Virtue. There are many reasons why, but innate natural tendencies play a very 
large role. This is a necessary reflection of the differentiation within the parts that make up the Intellectual Principle of 
Soul. Since the parts are different, they must also be unequal. We should also note that in addition to the Intellectual 
realm, Soul has two additional phases. Soul manifests on three different levels (i.e. Intellectual, Reasoning, 
Unreasoning). Thus, Soul's activities may manifest in any combination of its phases (or any phase individually). 


To illuminate this, we will return to the metaphor of acting. Imagine a play in which the writer did not include specific 
lines, and the actors must improvise them during the performance. The actors become more than mere actors. They 
become agents of the writer. It is this connection to the writer that connects the actors together into a cohesive story, 
as the writer can fill in the gaps between the improvised segments. 


In the universe, all occurrences and their consequences are brought together under Reason. There are reasons things 
happen, and these happenings become the reasons for future things. Reason itself sees that everything happens in 
accordance with the plan. Thus, from adultery or rape, a child might be born who is destined for greatness. Where 
wicked cities succumb to violence, a virtuous city might arise from its ruins. 


Some might object that it's absurd to say that Souls are primarily responsible for their own actions, which might be 
Good or Evil. In doing so, we will not only remove Reason from responsibility for any Evil activities, we also prevent it 
from receiving credit for the Good. Yet why not consider that these Souls are the representatives of Reason, enacting 
its plan? This is how we conceive of actors performing a play created by a writer. In the universe itself, why not 
consider that even the quality of the performance of each actor is in accordance with Reason? Since the universal 
drama is more perfect than any drama written by humans, does it not make sense that the things within it would be 
prefect representations of the Principle they derive from? 


Then what is Reason's purpose for Evil? Further, doesn't this conception remove all power and responsibility from 
Souls, even those which are the best and nearest to Divinity? They would be reduced to particular expressions of an 
Intellectual Principle. If so, are all expressions of Intellectual Principles Souls? Is the Reason for the universe itself a 
Soul? If not, why are some Expressions of Intellectual Principles Souls, while others are just Reasons? 
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Notes on Plotinus - Ennead Three, Third Tractate - On Providence - Part Two 


3.3.1 Reasons are Particular Souls 


What are our answers to the questions we asked at the end of the last section? How does Reason relate to Evil? Are 
some Reasons Souls, while others are merely Reasons (and thus not Souls)? Is universal Reason itself a Soul? 


The universal Reason encompasses both Good and Evil events. Both Good and Evil events make up its parts. Now, 
universal Reason does not create Good and Evil, but rather they are encompassed by it transitively. The Reasons are 
Expressions of Intellectual Principles, and they are the act of a universal Soul. Thus, these Reasons are parts of the 
universal Soul, particular Souls. Just as universal Soul is comprised of parts (i.e. particular Souls), so too are particular 
Souls comprised of parts. The Good and Evil events are in turn the expressions of these particular Souls. The Universal 
Soul necessarily contains everything which particular Souls contain, as particular Souls are encompassed by universal 
Soul. 


Particular Souls are in harmony with universal Soul. Thus, the acts of particular Souls are in harmony with universal 
Soul. By harmonized, we mean that the acts of particular Souls are holistically beneficial. Yet they comprise a unity 
formed out of contraries. All things which come from the same source are naturally harmonized, so even though they 
become contraries they are unified by their shared source since before their inception. It is just as there is a genus of 
Horses, even though individual Horses fight one another, compete for mates and resources, and view one another with 
jealousy and anger. This applies to the genus Human Beings, the Kingdom of Animalia, and the category of Living Beings 
itself. 


There is also the category of Non-living Beings which in turn is comprised of increasingly specific categories. If you 
combine Living Beings and Non-Living Beings, you get the category of Beings. Even further, there is that which 
produces and is beyond Being. If we start from the broadest possible source, and begin dividing it into categories, we 
will find that the unity becomes dissipated as things particularize. In spite of this dissipation, everything remains a part 
of the transcendent unified whole. Each particular thing exists and acts in accordance with its own Nature while 
simultaneously remaining a subsection of the whole. Fire burns, Horses behave like Horses, and Human Beings also act 
in accordance with their kind. It is the Nature of one's kind which prescribes the activities, both Good and Evil, that will 
come out of their Life. 


3.3.2 Providence Presides Over Seemingly Chance Events 


Circumstances then are not decisive factors when it comes to Good fortune. Circumstances derive from the events 
which occurred before them, and get woven into what will become future events. This chain of events is in accordance 
with a universal Providence, as they all derive from, are contained within, and contribute their individual Nature to a 
primordial Principle. Just as the particulars of an army are governed by a general. The general sees that the soldiers 
work together as a unit, keeps record of the armies’ experiences and actions, ensures that they are provided with 
adequate provisions, and makes arrangements for all necessary weapons and implements of warfare. All of these 
details are attended to in advance such that the army may be successful in its endeavors. The entire war machine 
emanates from the mind of the general to produce the greatest probability of victory. Even so, victory is not 
guaranteed since the enemies’ actions are beyond the general's control. Yet what if we envision not a general, but 
someone sovereign overall things (i.e. Zeus, see Plato's Phaedrus 246e)? In this case, what could be outside of sucha 
leader's plan? 
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3.3.3 Responsibility and Capacity 


What about the actions which stem from our own choosing? The fact that we choose our own actions, as well as the 
actions that we chose to take, are all a part of the overarching Order. We are part of the Ordered whole, and so our 
actions and choices do not arise subsequently to anything else. We are within Order along with the choices that we 

make, and so they are necessarily included in the plan of the universe which produces this Order. 


What is the origin of a Human Being's Character, which dictates the choices that they will make? Such a question 
implies two more. For one, is the cause of an animal's Character and actions the animal's creator (if there is one), or 
something internal to the animal itself? For another, is it possible that nothing is responsible for it? For example, no 
one places blame on anyone for the fact that plants do not have perceptive faculties, the fact that not all animals are 
Human Beings, and the fact Human Beings are inferior to the Gods. Why is it reasonable to place no blame on plants, 
animals, and their possible creator for being as they are, but unreasonable to do so in the case of Human Beings? 


If it is possible for a person to become better in a certain way, then those who improve purely from their own internal 
efforts are responsible for the improvement. Further, anyone who fails to improve in this way bears the responsibility 
for the failure. Yet if the improvement we desired for someone were beyond their internal capabilities to achieve (and 
thus must come from their creator), it would be strange to blame the individual for not achieving it. We do not blame 
plants and animals for the things that they are incapable of. 


The important question is not who is inferior or superior to who else. The real question is, does this thing possess what 
it needs to fulfil its function? Things have different functions, and therefore they must be different and unequal. This 
does not mean that Reason has chosen to create things unequally of its own volition. These inequalities are inevitable 
due to the Nature of reality. The Reason for the universe is dependent on the Soul of the universe, which in turn is 
dependent on the Intellect of the universe. Intellect is not one particular thing, but rather encapsulates all things. Since 
things are many, they are not identical. Since things are not identical, they are not equal. Since they are not equal, they 
must exist within hierarchies. 


As a result, forms of Life cannot be pure Soul. As Souls iterate and particularize, particular Souls which are increasingly 
diminutive get generated. After all, the Reason for the generation of a particular Soul is different from the Soul of the 
generated Being itself. With each generative iteration, Soul becomes increasing diluted into Matter. Thus, the 
generations are increasingly imperfect. Consider then how amazing things are, even though they are so far away from 
their source. 


So, things cannot be superior to that which produced them. As a result, that which is not produced is always superior 
to anything that is produced. That which is not produced cannot be missing anything, and is to be admired in that it 
allows anything to be produced at all. Even things which are generated have traces of this Eternal Divinity. If it gives 
more than something proceeding from it can manage, this is only proof of the inferiority of the lower and the 
superiority of the higher. 


3.3.4 The Source of Human Activities 


If Human Beings were simple, they would merely act in response to external stimuli according to a fixed Nature they 
possessed since their creation. Then, they could be no more culpable for these actions than lower animals are for 
theirs. Yet Human Beings are responsible for their actions, and this is Just. This is because a Human being is more than 
automated responses to external stimuli. The Nature of a Human Being includes a Principle which acts freely, although 
it is not outside the bounds of Providence and the Reason for the universe. 
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The sensible world is not separate from the higher realms. Rather, the sensible world is illuminated by that which 
stands above it. This emanation from the higher realms into the sensible world is Providence itself. There are two 
phases of Reason. One is the higher order Principle, and the other is the expression of that Principle. The Intellectual 
Principle is thus the Providence for the resulting expression. Consequently, Providence has two phases also. There is 
that which is above and purely Intellectual, and its expression below in the world of becoming. These phases are 
inseparable, and their combination comprises Providence as a whole. 


Human Beings have an additional Principle (i.e. source of action), although not all Human Beings exercise this power 
equally. Some make use of their Principle of Intellect (i.e. the Intellectual Soul), others more lowly Reason (i.e. the 
Reasoning Soul), and others still only make use of their base sensory perceptions and impulses (i.e. the Unreasoning 
Soul). Each of these is present in every Human Being, even if they are not all active. Even if one of these phases is not 
currently active, we must not think of them as inert. Each one is fulfilling its purpose, both in action and inaction. 


To those that hold that inaction means absence of one of these phases, we reply that they are always present. The fact 
that some people do not appear to possess each Principle (especially the highest Principle of Intellect) only means that 
they are not always utilized. Some people act on one of them predominantly, whiles others act on each of them in turn. 
Indeed, the fact that this Principle of Intellect is not present in other animals and is not always used by Human Beings is 
proof that that multiple Principles are present. If only one Principle existed within a Human, it would be the only one 
that is ever operative. Yet those who are guided predominantly by the Principle of Intellect are only swayed by the 
other Principles to the degree that is entailed by Necessity. The reason the Principle of Intellect does not reign alone 
within a Human must be the other substances which comprise a Human being. In short, either our Material bodies 
cannot harmonize with Intellect completely, or the passions and appetites of the body take control. 


Yet this is not a satisfactory end to this line of inquiry. After all, a Human Being is derived from two elements. They are 
the Intellectual Principle which gets expressed (i.e. the Reason) as the Human, and the Matter which the Intellectual 
Principle is expressed within. It might appear that it is the Matter which reigns supreme, causing us to be dominated by 
the lower Reasoning and Unreasoning Principles. It is in fact that Matter which is formed in the image of the 
Intellectual Principle of the Human Being. Thus, the Matter is subservient to the Reason for a Human Being. Matter, 
and Matter in the Form of a Human Being are not sovereign over that actions that a Human Being takes. 


Further, our character (and thus the actions we chose to take) is influenced by our past lives. In this case, we can say 
that the seminal Reason which produced us to begin with has become diluted with other factors over time. Soul's 
power is diluted when it animates Matter. Yet the Matter which becomes our body is also contained within the Reason 
for our Life. This Matter might have been suitable for animation already, or it may be altered to suit this purpose. For 
example, the Reason for an Ox is only ever manifest within the Matter of the body of an Ox. As Plato said, Soul is 
destined to animate different bodies over time as it becomes altered by its experiences. Soul may animate Matter to 
generate a Human Being, and due to the experiences and choices of this Human Life, animate Matter to create an Ox 
afterwards. Thus, Soul's power may weaken further in accordance with Divine Justice. 


Why does Soul ever lose its way and weaken? As we have stated, Souls also exist within a hierarchy of procession. 
Some Souls were generated first, then others after, and still others after that. Those which are generated later have an 
inferior nature to those which are generated earlier. Further, the slightest divergence from the proper path can cause a 
Soul to stray quite far over time. Finally, when two things couple together (e.g. a Soul animating Matter), a new 
compound aggregate is created in the coupling. In this case, it is not as though this compound aggregate always existed 
and has weakened over time. Its strength is what it is according to its Nature since the compound aggregate came into 
Being. That it will experience the consequences of its own Nature is Just. Finally, in the case of Soul, we must also 
consider the consequences of its past lives, as its future is dependent on what has happened to it before. 
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3.3.5 Our Actions Are Our Own, but Either Conform or Contrast With Providence 


Providence thus extends everywhere from beginning to end as an illumination from above. This is not to imply that it 
applies in numeric equality everywhere. Rather, it applies proportionally in each place. It is similar to how an animal is 
itself a single Principle, but is comprised of different parts with different functions. Each organ has a function that is 
associated with activities which vary in their nobility. Each part has its own experiences and affections appropriate to 
its function and relationship with the other parts of the animal. A strike received affects each organ differently 
depending upon where it lands. The vocal organs will emit noise, while others remain silent. Others move reflexively. 
The totality of all of these sounds, actions, and passions unify into a single voice, a single Life, and ultimately a single 
existence. Each part is different and has its role to play. There are different functions for the feet, eyes, discursive 
reasoning faculty, and Intellectual faculty. Yet all are unified, relating to a single Providence. 


In the lower spheres, things are governed by destiny. In the higher spheres, there is Providence alone. In fact, 
everything that is squarely within the Intellectual Realm is Reason and that which stands above Reason. Namely, Nous 
(Divine Intellect) and unmingled Soul. What derives from pure Intellect and Soul into the sensible world (to the degree 
that it extends to the sensible world) is Providence, including what Soul imparts to living Beings. From there comes 
Reason, which is distributed unequally and thus produces unequal parts (like the organs in an animal). 


Consequently, all actions that are harmonious with the Divine derive from Providence. Yet these actions are not done 
by Providence. The Good actions taken by animals enter into the plan of Providence, which guides everything towards 
Virtue and corrects all mistakes and errors. For example, every animal maintains its own health by the Providence 
within them. When an animal is cut, the Reason presiding over the animal preserves it by closing the wound, 
generating scars, and re-establishes health. Pain is corrected, and health is restored. 


Evil actions are the product of Necessity, not Providence. They come from our own actions, which derive from impulses 
stemming from Principles within ourselves. Sometimes we can harmonize our actions with the plan of Providence and 
other times we fail to do so. Sometimes the consequences of our actions derive from our own will, and other times 
they have their source in other parts of the universe. These influences which are external to us can be disharmonious 
with Providence themselves, or produce a state within us that cause us to act in disharmony with Providence. 


Yet one circumstance does not produce the same consequences in different situations. Everything experiences the 
effects of things differently and in accordance with their own Nature. Helen's beauty affects Paris differently than it 
does Idomeneus (see Homer's Iliad). Two handsome people with poor moral character will affect one another 
differently than two handsome people who are honorable. Likewise, two handsome people of differing character have 
different effects on each other. The actions taken by people of poor character are neither caused by Providence nor 
done in accordance with Providence. The actions taken by honorable people are also not caused by Providence, but 
they are done in accordance with Providence as they are congruent with Reason. It is the same as a patient who 
restores their health by following the instructions of their doctor which are congruent with the proper practice of 
medicine. The patient's success stems from their own actions which conform to the sound advice of the doctor. A 
patient who ignores their doctor's advice and fails to recover has acted contrarily to the Providence of the doctor. 


3.3.6 Reason and Necessity 


If our actions do not derive from Providence, then how are practitioners of divination able to predict Evil things to 
come through their observation of the movements of the Heavenly bodies and other methods? They are able to do so 
because all contraries are woven together. For example, Definite Form and Indefinite Matter combine. In fact, Life is 
combination of these in aggregate. So, to see a living animal is to see its Intellectual Principle (i.e. Ideal Form), the 
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Matter which receives it, and thus the process of that Intellectual Principle expressed in matter (i.e. Reason). When we 
contemplate a particular animal, we contemplate the Reason for the animal (i.e. the Intellectual Principle of the animal 
and its expression), which gives rise to the particular animal. Since the sensible world itself is an animal (i.e. an 
animated body), when we observe the resultant sensible world, we also observe the process for is generation and the 
Providence that presides over it. This Providence presides over all things that come to Be in sensible world. 


These things which come to Be in the world consist in animals, their actions, and the consequences of these actions. 
Thus, we have a combination of Reason (the generation of Beings via the expression of Intellectual Principles) and 
Necessity (the chains of cause and effect which derive from their actions) (see Plato's Timaeus, 47E5). So, in our 
contemplation of the world we contemplate that which is a mingling of Reason and Necessity. Thus is what the world 
has always been and always will Be. Thus, to discern between Providence itself, what is in accordance with Providence, 
and that which has come to be corrupted by the Evil of Matter is impossible for a Human being. In the words of 
Simonides, Divinity alone has this privilege (see Simonides Fragment 37.1.14 as quoted by Plato in Protagoras 341E). 


Divination cannot determine the causes of things, only that something will be a certain way. The skill of divination is 
the skill of interpreting Nature, like learning its language to reading its scripture. Nature indicates an Order which never 
descends into disorder. To read the scripture of Nature, the diviner bears witness to the movements of the Heavenly 
bodies which illuminates the Nature of each person and the actions they will take. What happens above coincides with 
what happens down here below, as they both comprise the Eternal universe itself. Divination is possible because 
everything in the universe is connected via the laws of Nature, and thus those skilled in its ways can predict a 
correspondence in the universe's parts. All methods of divination work this way. All Beings in the universe influence 
each other reciprocally. Thus, Plato writes that proportion binds everything together (See Plato's Timaeus, 31C). 


What is this proportion? The inferior is related to the inferior as the superior is related to the superior. An eye is 
related to another eye, and a foot is related to another foot. Virtue relates to Justice, and Vice relates to Injustice. 
These relationships make divination possible. That which affects one part of the universe affects the others. If the 
Heavenly bodies relate to things down below, it is not because the Heavenly bodies produce these effects. It is because 
both are affected by the circumstances of universe itself. Yet each thing is affected differently according to their 
individual Nature. 


3.3.7 Providence as Branches Stemming From the Superior to the Inferior 


The existence of Superior things necessitates the existence of inferior things. Since multiple things exist within the 
universe, how could some be superior without others being inferior? How could some be inferior without others being 
superior? Thus, we should not blame those things which are better for the inferiority of the things which are worse. 
Rather, we should celebrate those things which are superior, as the impart a portion of their Goodness to those things 
which are inferior. If we were to do away with all things which were worse, we would be doing away with Providence 
itself. After all, if there were nothing inferior, what could the superior apply Providence to? Certainly not to themselves 
or that which is superior to them. The concept of Providence itself implies a contrast between superior things and the 
inferior things that they impart with Providence. 


The supreme Principle which imparts Providence to all else is the same Principle which unifies everything together, and 
which everything else exists within. Everything proceeds from this Principle, which itself is self-contained. It is like a 
single root which remains whole but contains within it many branches. Thus, from a single Principle, multiplicity is 
produced. Each branch is a reflection of the Principle they are a subsection of. Each branch occupies a different place 
when it comes into Being, and thus some are closer to the source while others are distant offshoots. The root becomes 
a trunk, which becomes branches, which become twigs, which become leaves and fruit. Some branches are 
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foundational and always remain, while the leaves and fruit are always regrowing. The branches themselves act as the 
source for the parts that branch off of them. This is a reflection of nature of the original root itself, as though the 
branches were a miniature version of the entire tree. The branches only produce offshoots which occupy the space 
directly surrounding them. When they die, the space is emptied and other branches stemming from different junctions 
fill in the void. The extremities of the branches might seem as though they are only affected by their immediate 
neighbors, but in reality they derive everything from the branches that they grow off of going back to the root itself. 
Even when different branches conflict with one another, they share a common source in the roots like siblings share 
their parents. 
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Notes on Plotinus - Ennead Three, Fourth Tractate - On Our Guardian Spirit 


3.4.1 Soul, Form, and Indefiniteness 


While some Principles generate without moving, Soul generates through its motion. The Universal Soul is itself in 
motion when engaging in its characteristic acts. Namely, imparting growth, generation, and sensory faculties to 
everything within Nature extending down to the sphere of plants. Soul also expresses its characteristic acts within 
Human Beings, though it does not do so by dominating. Soul only governs and comprises a portion of Human Nature. In 
plants however, Soul is sovereign, acting as though it were alone. Beyond the sphere of plants, Soul ceases to act in the 
same way. After all, what is beneath the sphere of plants is not alive. 


What can be said of that which is anterior to the sphere of plants? 


That which Soul animates comes into Being without Form. That which is animated must receive Form from that which 
gives it Life. Thus, that which is beneath the sphere of plants cannot be a modality of Soul itself, as it is lifeless. Without 
Form, that which is beneath plants and subject to generation then must be purely Indefinite. While animated Beings 
are not perfectly definite (only Intellectual Beings are perfectly Definite), they are not pure Indefiniteness since they 
have been Formed. Animated Bodies are merely incomplete and subject to flux. On the other hand, that which has no 
Form must be pure Indefiniteness. When this Indefiniteness (i.e. pure Matter) is Formed, a Body is generated. This 
Body then becomes the medium for the expression various potentials. Thus, the Body is the final thing within the realm 
of manifestation and expression of Form. This is because there can only be pure Indefiniteness beneath it. 


3.4.2 You Become What You Do 


As Plato wrote, "Soul, considered collectively, has the care of all that is Soulless..." (See Plato's Phaedrus, 246B-C). 
Particular Souls achieve this purpose in their own individual ways. Thus, Plato Continues, "...and it traverses the whole 
heaven, appearing sometimes in one form and sometimes in another." (See Plato's Phaedrus, 246B-C). This is to say 
that sometimes it imparts rational faculties, other times sensory faculties, and other times merely growth. The phase of 
Soul dominant in each place is sovereign, while those phases of Soul which are not in effect are absent or idle. 


With regards to a Human Being, the lower phases of Soul do not dominate, but accompany their higher counterparts. 
In fact, sometimes the highest phase of Soul is not dominant in a Human being. This is because each phase of Soul has 
its place. Thus, Human Beings are reasonable, but also sensitive due to their sensory organs. In many ways, a Human 
Being resembles plants, as they both grow and consume nutrition. Thus, Reason, Sense, and Growth all act within 
Human Beings. Yet it is the best of these which characterizes the totality of a Human Being. Thus, Human Beings are 
referred to as reasonable. However, when Soul ceases to animate a Body, it acts in accordance with how it primarily 
behaved while embodied. Therefore, we must take flight and leave behind the world of Bodies for the Divine above 
(See Plato's Theaetetus, 176A). Otherwise, we will fall into the trap of sensations by pursuing sensory experiences, or 
fall into the trap of growth by perusing reproductive pleasure and luxurious foods. Instead, we seek use of our 
Intellectual faculty to reach Nous and Divinity. 


Those who live as Human Beings will be reborn as Human Beings. Those who lived by sensation will return as lower 
Animals. Those who let their passions rule them will return as wild beasts. Our disposition in our current life 
determines our lot in the next life. Those who pursue appetites and pleasure will become gluttonous and lascivious 
animals. Those who seek sensory experiences without passion or appetite will become mere plants, as they have 
practiced living as a tree. Those who were pure, but overindulge in music become songbirds. Rulers become eagles if 
tyranny is their only Vice. The astrologers who always set their focus on the Heavenly Realm become birds who soar to 
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great heights. Those of us who excel in Civic Virtue will become Human again, while those who are only slightly Civically 
Virtuous will become bees or other social creatures. 


3.4.3 The Dominant Phase of Our Soul Dictates the Dominant Phase of Our Soul in the Next Life 


What then is our Daemon, the dominant phase of our Soul? It is the phase which is dominant in the sensible world. 
What then is our Divinity? It is the Divinity which is present within us in the sensible world. That which directs us after 
death is the same as that which directs us while embodied. 


Is this the same as the spirit (i.e. Guardian) we are assigned at our generation (See Plato's Republic, 10.620d-e and 
Phaedo, 107d-e)? No, our allotted Guardian is antecedent to our Daemon. Our Guardian is the inactive phase of Soul 
higher and antecedent to our Daemon, which is the dominant phase of our Soul that acts. If the dominant phase of our 
Soul (i.e. Our Daemon) is the Unreasoning Soul (i.e. our bae sense perceptions and emotions), then our Guardian is the 
Reasoning Soul. If the dominant phase of our Soul is the Reasoning Soul, then our Guardian is the phase above (i.e. the 
Intellectual Soul). Our Guardian silently presides over us, allowing our Daemon to act. This is what Plato means when 
he writes that we choose our own God (See Plato's Republic, 10.617e). The phase of our Soul that we choose to be 
dominant (i.e. our Daemon) dictates that phase which resides above it (i.e. our Guardian). 


How does our Daemon come to dominate our actions? In fact, our Dameon only dominates our embodied life. After 
our Destiny is achieved (i.e. we die), our Daemon can no longer act, as the life it dictated the acts of is over. Our 
Guardian then desires to take control and becomes our Daemon if we have elevated our character and proven worthy. 
This new Daemon dictates our next life and possesses a Guardian above it as well. If we have failed to become worthy 
of our Guardian, we are punished and downgraded in our next life. The Evil are punished with a lower life 
commensurate with their moral character. If we follow our Guardian, we are improved by sharing in its Nature. As we 
improve, our Guardian is always one step above, and so we can follow a path of continued improvement over many 
lives until we reach the highest heights. 


The Soul is many things. It is both the inferior and the superior. Thus, it includes all things. Further, each of us is an 
Intellectual Cosmos, connected to the sensible world through the lower phase of our Soul, and to the Intellectual by 
the higher phase of our Soul. We remain in Divine Intellect via our Intellectual Soul, and we remain bound to the 
sensible world via our Unreasoning Soul. Thus, we are an emanation from above to below. Yet this Act which begets us 
does not diminish our higher self in any way. 


3.4.4 The Universe as a Whole Is Silent and Unmoved 


Is this lower phase of our Soul always embodied? It is not. As we return to Intellect, the entirety of our Soul returns as 
well. 


Does this apply to the Soul of All, such that its lower phase returns to Intellect as well? Since it never descends, the Soul 
of All does not return to Intellect either. The Soul of All has no beginning or point in time at which it becomes 
embodied. The Soul of All remains unmoved above. It is the Material cosmos that harmonizes to it. This harmony takes 
the form of the Material world receiving illumination from the Soul of All. Just as a light is not diminished by the things 
it illuminates, neither is the Soul of All affected by its illumination of everything beneath it. 


Does the Universe itself have sense perceptions? Plato writes that it has no use for eyes, ears, nostrils, or tongue given 
that there is nothing beyond it to sense (See Plato's Timaeus, 33c). 
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Does the Universe possess sentience, such that it is self-aware? Since everything within it unfolds according to Nature, 
it is in silent repose. Thus, it feels neither pleasure nor pain. The power of growth exists within it, but it itself does not 
grow. The same is true of sense perceptions. This topic will be revisited in another text, as we have sufficiently 
expanded upon it for the conversation at hand. 


3.4.5 The Soul Chooses Its Daemon, and the Daemon Is Fixed by Reference to Its Guardian 


If a Soul chooses their Daemon and next life while disembodied and within the Intellectual sphere, how can we say that 
a Human Being is in control of their actions when in the sensible realm? 


The answer is that when we say a Soul chooses their Daemon and next life, this is only meant allegorically. This allegory 
refers to the Soul's disposition and character wherever it may be. 


If the character and disposition of soul is the authoritative source of actions, and if Soul itself is dominated by its phase 
that was most predominantly utilized, then how can the body be responsible for the Evil actions a Soul undertakes? 
After all, Soul's character and disposition are antecedent to its embodied life, determine the Daemon it chooses, and 
Plato asserts that a living Being does not change its Daemon while embodied (See Plato's Republic, 10.620d-e). How 
then can the Goodness or Evil of person be a product of their embodied life? 


Perhaps a human Being has the potential for both Good and Evil, but becomes one or the other in accordance with the 
actions they choose. Then what happens when a Virtuous Soul animates a dysfunctional body, or when a Vicious Soul 
animates an exceptional body? Soul of either inclination has a varying degree of influence over the form of its body, 
since external events do not completely dictate the actions a body engages in. Plato writes that Souls are presented 
with potential lots in life, and then the external factors that will affect them. Souls then choose a life in accordance with 
their character (See Plato’s Republic, 10.619b). Thus, according to Plato, Souls determine the conditions of their life to 


come. 


In Timaeus, Plato indicates the relationship we have with our Guardian. It is not entirely separate from us, but it is not 
bound to us either. It is also not the part of us with agency. It is ours in the sense that it is a phase of our Soul. Yet it is 
not ours, given that we are Human Beings and by definition exhibit a Daemon directly subordinate to our Guardian (See 
Plato’s Timaeus, 90a). This is the only way to understand this passage without resulting in a contradiction. Thus, the 
Guardian is the fulfiller of Soul’s choice (See Plato’s Republic, 10.620e). Its position as the phase of Soul directly above 
the one which is dominant within us entails that our dominant phase will not descend or ascend in this life. After all, 
our Guardian would no longer be the phase of Soul directly above our Daemon if we were to descend to a lower phase 
of Soul or rose to a higher phase. Thus, the dominant character of a Human Being remains as it begins. 


3.4.6 The Cycle of Embodiment and Our Guardian Spirit 


What is the Virtuous person? It is the person who engages with their Guardian, the higher phase of their Soul. One is 
not Virtuous merely because this higher phase is present in their life. The Virtuous person engages with their Intellect, 
their Guardian. For it is the Guardian of a Human Being which is also their Divinity. 


What if someone has the Intellectual Soul as their active phase of Soul, (i.e. their Daemon)? Does this not exalt the 
person to Intellect, and require their Guardian to be above Intellect (i.e. Nous) itself? Yes, such a person’s Guardian 
must be The Good itself (that which is superior to Nous). In this case, why doesn’t such a person achieve The Good 
from the beginning of their generation? They fail to do so due to the disturbance caused by their generation into the 
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sensible world. Yet the tendency towards The Good in such a person existed internally within them prior to their 
embodiment. 


Does this mean our Guardian necessarily exalts us to its higher phase? No, the Soul has its own inclination, and this 
inclination leads it towards the life of its own choosing. Our Guardian ceases to be our Guardian upon guiding us to 
Hades. That is, unless we choose to live a life governed by the same Daemon as our previous embodiment. 


What happens to our Guardian after we die? From Phaedo, Plato tells us that it returns to the existence it had prior to 
our embodiment. It is then presented as an option to the Souls receiving their judgement after their latest 
embodiment. In this period, Souls do not live so much as they experience expiation. 


Do the Souls which become beasts also possess a Guardian? Yes, but they possess a lowly Guardian commensurate 
with their lowly lives as beasts. 


What of the Souls which elevate to a higher phase? Some dwell in the highest phase of the sensible world, while others 
leave it behind. The highest Souls in the sensible world become the Heavenly Bodies (i.e. the stars and planets). The 
better Souls become stars, while the lessor souls become planets and firmaments in accordance with their level of 
achievement in Reason. Not only is there a microcosm of Divine Intellect within each of us, but also a microcosm of the 
Soul of All. Just as the Soul of All has powers which extends to both the things which move and the thing which are 
static, so too does our individual Soul extend to the parts of us which are in motion and those which are fixed. Each has 
a purpose and Natural Function. The Souls which are elevated from life on Earth to the Heavenly Bodies animate a star 
or planet commensurate with their own level of development towards their Guardian. They will possess a Guardian just 
superior to their current level of attainment, however this must be examined more closely at another time. 


Souls which ascend beyond sensible world have transcended the need for a Guardian and the fate of embodiment. As 
long as they remain within Divine Intellect, they still possess an inclination towards generation. Thus, they engage in 
the process of generating Bodies, though not in a way which diminishes them. Rather, they manifest with the same 
unified Essence and magnitude into multiple bodies, as is the nature of Intellectual Beings (See Plato’s Timaeus, 35a). 
Many Beings are generated from a single Intellectual Being via Soul. Just as one plant begets many others. In some 
cases, it begets almost everlasting life, as is seen in some plants. In other cases, the Animated Being dies, yet this death 
begets further life. For example, a dead animal or felled tree becomes the source of many additional living Beings (e.g. 
fungus, etc.). The power of Animation, Life, and growth is the same in the sensible world as it is in the higher realms. All 
life derives from the Soul of All. 


If a Soul Animates another body after the death of its previous body, it will possess a life in accordance with the way it 
previously lived. Depending upon how it previously lived, it will receive the same Guardian as before, or a new one. 
Upon embodiment, Soul enters into this world as though it were adrift on a ship. On embodiment, Soul is subject to the 
Spindle of Necessity (See Plato’s Republic, 10.616c). Thus, Soul takes its place in accordance with its allotted fortune. As 
the Heavenly Realm spins, the Soul is driven like a sailing ship in the wind. Souls, like sailors, are moved both by the 
motion of their ship, but also their own internal impulses. After all, though a sailor is on a ship, they move about its 
deck as individuals. People do not behave the same way under the same circumstances. Thus, different people have 
different outcomes from identical circumstances. This is the Nature of Destiny. 
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Notes on Plotinus - Ennead Three, Fifth Tractate - On Love 


3.5.1 What is Love? 


What is Love (i.e. Eros)? Is it a Divinity, a Guardian, or a passion of the Soul? Perhaps it can be all three when used in 
different contexts. If so, what is the Nature of Love in each of these conceptions? These questions invite a review of the 
prevailing opinions on this subject, assessment of philosophical treatments of this topic, and careful evaluation of 
Divine Plato's many passages which deal with his conception of Love. To Plato, Love is not just a passion of the Soul, 
but also a Guardian spirit (See Plato's Symposium, 202e). Plato gives a detailed account of Eros origin, being conceived 
of Lack and Resourcefulness on Aphrodite's birthday (See Plato's Symposium, 203b-c). 


Let us begin with analysis of Love as a passion of the Soul. Common understanding tells us that Love is a passion of the 
Soul which manifests as a desire to unite with something Beautiful. Yet this passion can be noble if pursued by a 
temperate person who understands Beauty, or shameful if pursued by someone unrefined. Thus, we should investigate 
philosophically both of these possible outcomes for the passion Love. 


The cause of Love as a passion seems to stem from something innate within the Human Soul. Namely, our innate 
perception of Beauty, affinity for Beauty, and instinctual desire for Beauty. Thus, Beauty lies at the root of the passion 
of Love. Ugliness is itself contrary to Nature and Divinity. When Nature creates, it looks to Divine Intellect and 
contemplates what is Beautiful, definite, or otherwise in the Pythagorean sphere of The Good. That which is indefinite 
belongs to the other sphere (i.e. Evil). In fact, Nature derives from The Good itself, and consequently it derives from 
Beauty as well. This relates to the fact that everyone who Loves or shares kinship with something is also drawn to its 
image. Any other explanation for such Love fails to explain its origin and causes. Our explanation even explains cases of 
physical attraction and desire for procreation. Such passions are a manifestation of the desire to beget Beauty. Nature 
always seeks Beauty, and so it cannot beget desire for procreation with the ugly. 


Those who desire earthly generation are moved by the Beauty found in Images manifest within Bodies. If this passion 
leads them to the Intellectual Principle of Beauty itself, worldly Beauties are still admired as an Image of Beauty. If they 
are not aware of the very Intellectual Principle which nevertheless generates this feeling, they mistake the Images (i.e. 
Variant Manifestations) of Beauty for Beauty itself. If such an ignorant person remains temperate, this desire for an 
Image of Beauty is itself not a moral error. If they succumb to lust, they have erred. This is because the person who 
loves Beauty with purity loves Beauty alone, whether they are aware of its Intellectual Principle or not. 


There are also those whose desire for Beauty is mixed with a desire for perpetuity and procreation. Thus, they desire to 
reproduce, which is the closest thing to immortality that a Human Being can achieve. Still, they choose to procreate 
with the Beautiful because they nevertheless possess an affinity for it. In fact, perpetuity has an affinity with Beauty 
itself. The eternal nature of the Intellectual is Beauty itself, and so too is everything which is generated from it. 


Those who do not desire to procreate are self-sufficient, and thus satisfied with higher order Beauty alone. While those 
who wish to procreate seek to beget Beauty, this desire entails a dissatisfaction with Beauty alone and a lack of self- 
sufficiency. Those who desire to procreate believe that they will create the Beauty they feel as though they are missing 
by birthing something Beautiful. 


Those whose desire for procreation turns against the laws of Nature and Humanity (i.e. those with immoral sexual 
desires) began with a Natural inclination towards Beauty, but have gone astray. Since they have no understanding of 
the Love that instilled them with the seeds of these passions to begin with, they have not earned the right to generate 
images of Beauty. They do not know what Beauty itself is. 


Those who admire Beauty in others without desire for carnal union Love others for their Beaty alone. Those who desire 
carnal union for the purposes of perpetuating Humanity Love Beauty and Perpetuity. As long as they do not lose sight 
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of Beauty, neither of these people are in moral error. Yet those who love Beauty alone are morally superior. Those who 
desire reproduction are satisfied with Material Beauty, while those who seek Beauty itself are drawn to the higher 
spheres. Both Love Beauty and are without fault. Those who are victim of carnal lust betray Nature and Beauty. Their 
Love of Beauty only leads them to Ugliness. A desire for Good often leads people to Evil. 


This concludes our discussion of Love as a passion of the Soul. 


3.5.2 Eros, Love as a God 


What about the conception of Love as a God? Love is revered as a God not only by the common person, but also by 
Theologians (i.e. the Orphics), and even Plato himself. After all, Plato gives us the account of Eros (i.e. Love) as the child 
of Aphrodite (See Plato's Phaedrus 242d). Plato writes that Eros is the minister of handsome boys (see Plato's 
Phaedrus, 265c), and that Eros guides Souls towards Intellectual Beauty. In Symposium, Plato offers a slightly different 
account of Eros being the son of Lack and Resourcefulness (See Plato's Symposium, 203b-c), though he is conceived at 
Aphrodite's birthday. Thus, we will need to discuss the relationship between Aphrodite and Eros. 


Who is Aphrodite? How was Eros conceived? 


There are really two instances of Aphrodite. One is the Celestial daughter descending from Ouranos (i.e. Heaven). The 
other is the daughter of Zeus and Dione, presiding over Earthly marriages. The Celestial Aphrodite was begotten 
without a mother. She has no association with marriage since there are no weddings in Heaven. Thus, the Celestial 
Aphrodite descends from pure Intellect (i.e. Nous), Kronos. As the daughter of pure Intellect, Celestial Aphrodite can 
only be Soul in its purest and most Divine phase. Thus, Celestial Aphrodite is pure Soul, born of Intellect, and dwelling 
in Heaven. Since there is nothing Earthly of her Nature, she has no will or ability to descend down below. She is a 
Hypostasis, separate from Matter and incommensurable with the Nature of Matter. This is what is meant when it is 
said that Aphrodite has no mother. Celestial Aphrodite is no Guardian spirit, but a true God. She is a Real Being, purely 
self-sufficient. 


In fact, anything born of pure Intellect is pure and self-contained. Due to their proximity with pure Intellect, these 
things are less diluted, and Intellect's power remains strong within them. They are suspended by a direct connection 
with the Higher realm, and this is enough to fix them to their elevated place. For this reason, pure Soul cannot descend 
from this position. Divine Intellect holds to pure Soul more tightly than the Sun holds onto the light which emanates 
from it in an unbroken chain. 


Celestial Aphrodite is Soul, the third Hypostasis. Consequently, she is attached to Kronos, the Second Hypostasis of 
Divine Intellect (i.e. Nous). In turn, she is transitively connected to Ouranos, who is Heaven, the first Hypostasis, The 
Good, and The One. As Aphrodite turns to Kronos and then ultimately Ouranos, her Love for Ouranos produces Eros. 
Put another way, Celestial Aphrodite's contemplation of Ouranos is Eros (i.e. Love). Thus, Soul has given birth to a Real 
Being, Love. Together, Soul and Love gaze upon Divine Intellect and The One above. In this way, Love is always looking 
to the Loveliness of the Higher realms, and serves as the mediator between that which Loves and that which is Loved. 


It is via Love that Beauty is perceived by Soul, as though Love were the eyes of the Soul. As the mediator of Love, Eros 
must become full of Beauty before he can transfer it to the Soul. Yet Eros' appreciation for Beauty is not Intellectual in 
nature (it is Soul which appreciates beauty Intellectually). Rather, Eros directly collects the Beauty from above as it 
embraces him. 
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3.5.3 Love as the Attendant of Soul 


Thus, we must conclude that Love is a Real Being, derived from a Hypostasis (i.e. Soul or Celestial Aphrodite). Though it 
is hierarchically beneath its parent, it must possess Real Being in of itself. 


Love's parent, Soul, is a Real Being deriving from the Hypostasis antecedent to it, Nous. Thus, Soul is a real Being which 
is derived from Being itself (since Nous is the realm of discrete Beings). Yet not only is Soul derived from Nous, but it 
also looks towards it. As Soul looks to Nous, it necessarily experiences Joy as it recognizes its Goodness and the 
Goodness of their relationship. Of this Joy, Love is born. Love is thus undivorceable from the object of its 
contemplation, just like the vision by the eye is never divorced from the object it sees. Perhaps Eros takes his name 
from Orasis, which is Greek for vision. 


Love the passion must then be derived from Love the Real Being (i.e. the Intellectual Being or Idea). Something which is 
not self-contained (i.e. Love the passion, which is contingent on Love the Intellectual Being, the person who 
experiences this passion, and the object of this passion) must come after that which is self-contained (i.e. Love the Real 
Being). 


Love as experienced by the higher phase of Soul (i.e. the Intellectual Soul), however, is indeed this Real Being. In fact, 
the Intellectual Soul contemplates the Intellectual Beings via Love, as Love is always the companion of Soul (like Eros 
and Celestial Aphrodite). Love is born of Soul itself, and together they appreciate the Divinities. Further, just as pure 
Soul is unadulterated by Matter, so too is pure Love. If the highest phase of our Soul resides in the Divine itself, then 
this must also be where our pure Love resides. 


Yet necessity dictates that in addition to pure Soul, there is also the Soul which animates and mingles with the Material 
World. Thus, with this mingled phase of soul must exist a phase of Love as well. It must serve as its desire and vision. 
This mingled Soul is the Aphrodite of the sensible word who presides over marriage, and her attendant Eros is the Love 
which is present in the sensible world. Yet this sensible phase of Love nevertheless desires the Intellectual, and so it 
directs Souls of the young towards Divine Intellect. Love thus elevates the Souls of individuals as high as they are 
naturally disposed to get. In this way, every Soul desires The Good. Even the Souls of particular individuals which are 
bound with Matter. After all, these Souls proceed from and are a subsection of pure Soul itself. 


3.5.4 Love as Soul's Connection to Good 


Does each individual Soul contain Love the Real Being within its Essence? Since universal Soul contains within it Love 
the Real Being as a part of its Essence, so too should each particular Soul. There is no reason why this should not hold 
true for all animals. 


Is this Love within each individual Soul the same as their Guardian? If so, then Love will be that which instills each Soul 
with a desire for Good (which is the role of the Guardian). Each Soul naturally desires Good commensurate with its 
place in the transcendent whole, and so each Soul also possesses a Love which is commensurate with its place in the 
transcendent whole. 


Universal Soul has universal Love, and each particular Soul has its own individual Love. Each Soul is not separate from 
universal Soul, but a subsection of it. Thus, each individual Soul's Love is not separate from universal Love itself. Soul 
and Love then extend throughout the entire universe, taking on forms and becoming particularized as is needed in 
accordance with universal Soul's will. Thus, Aphrodite must appear in multiple forms in multiple places and at multiple 
ontological levels within the universe. 
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Each Aphrodite becomes a Guardian for its particular place. Each manifestation of Aphrodite is a part of Celestial 
Aphrodite herself. Thus, since Celestial Aphrodite is the mother of Love, each particular manifestation of Aphrodite 
imparts Love in its particular way and place. After all, Celestial Aphrodite is Soul itself, and Love is the act of Soul which 
desires Good. Thus, individual Love directs each individual towards Good, and Universal Love is a God which binds 
Universal Soul to the Good itself. The Love of Soul animating a body is a Guardian. 


3.5.5 Love Is Not The Cosmos 


What is the Nature of Love (Eros) as a Guardian, and what is the Nature of Guardians in general (as depicted by Plato in 
Symposium)? What is the Nature of the Love which is born of Lack (Penia) and Resourcefulness (Poros, himself son of 
Prudence or Metis) at the birth celebration of Aphrodite? 


Plutarch held that by Eros, Plato meant the cosmos. This is in error, as he should have concluded that Plato meant that 
Eros is a part of the cosmos and born into it. There are several arguments which disprove Plutarch's position. For one, 
Plato calls the cosmos a God which is self-sufficient, but he does not attribute these qualities to Eros. In fact, Plato 
refers to Eros as needy. Further, the cosmos is an ensouled body. Since we have shown that Aphrodite is herself Soul, 
this would mean that Soul was the directing component of Love. If we interpret that the cosmos is itself the Soul of the 
universe, then we have a contradiction in that Eros would be identical with Aphrodite. Third, if Eros, a Guardian, is the 
cosmos, why aren't other Guardians (which all share the same Nature) the cosmos instead? Fourth, how could Eros be 
the Guardian of young boys (see Plato's Phaedrus, 265C), and also the cosmos? Finally, Plato describes Eros as lacking 
clothes, shoes, and a home (See Plato's Symposium, 203D). To describe the cosmos in these terms is clearly absurd. 


3.5.6 The Nature of Guardians 


To understand the fabled birth of Eros, we must expand on his parents, Lack (Penia) and Resourcefulness (Poros). Why 
are they fitting to be the parents of Eros? Further, how do they relate to other Guardians? How many varieties of 
Guardians are there? Is it possible that the term Guardians applies to Beings of different natures in different contexts? 


First, we ought to distinguish between Guardians and Gods. Although it is common to refer to Guardians as Gods, we 
mean these terms to refer to two different varieties. The Gods are impassible and unaffectable. Guardians on the other 
hand, are Eternal but subject to passions. Guardians sit above Humanity but below the Gods, acting as a mediator 
between these spheres. 


Why is it that Guardians are not also impassible? How did they descend to such a state of Being? Further, are there any 
Guardians in the Intellectual Realm, or are they only present in world here below? 


To begin our answer, first consider that there are Gods here in the world below. It is said that the sensible world itself 
is God, and all Heavenly Bodies above the sphere of the Moon (i.e. the stars and planets) are themselves Gods. In light 
of this, we should not label any Being of the Intellectual Realm a Guardian. Thirdly, if there is a Guardian that is purely 
Intellectual, then this must be the Divine Essence of Guardians, and it must be considered a God. All of the Gods of the 
sensible world are beneath the purely Intellectual Gods. The sensible Gods depend on and emanate from the 
Intellectual Gods, just like rays of light depend on the star that they emanate from. Finally, Guardians in general should 
be thought of as a variety of particular Souls descended into the sensible world. The distinction of particular Souls is 
necessary, because Pure Soul (i.e. Aphrodite) generates a God (i.e. Love). 


Why aren't all Guardians variant manifestations of Love (i.e. Loves)? Further, why are Guardians not free from the 
impurity of Matter? 
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In fact, all Guardians born from a Soul's desire for Good and Beauty are indeed variant manifestations of Love. Asa 
result, all Souls generate a Guardian of this variety. However, there are other Guardians which are also derived from 
universal Soul. They derive from the different powers of Soul, which each have their own unique purpose. In fact, 
universal Soul must generate these different powers due to its obligation as the Soul of everything in the universe. 
Universal Soul must see that everything's needs are met. 


What is the relationship between Guardians and Matter? What is the Matter which constitutes a Guardian like? 
Guardians constitute Soul animating incorporeal Matter (i.e. Matter without a body). After all, if the Soul animated a 
body, it would be an Animated Body or Animal. In fact, even if they were to mingle with ephemeral bodies of Air or Fire 
(as is often claimed), Guardians would need to already have been of a different constitution from Pure Intellectual 
Beings. Pure Intellect does not mingle with bodies unmediated. Still, many think that Guardians possess a body of Air or 
Fire. Yet why would some mingle with bodies while others do not, unless there was a cause for this discrepancy? In 
order to even suppose such a cause, one must recognize Ideal Matter (i.e. incorporeal matter) in order that it could 
serve as the mediator with Corporeal Matter. 


3.5.7 Love as a Mixture of Definite and Indefinite 


Plato's account of Love's conception begins with Resourcefulness (Poros) becoming intoxicated off nectar, as wine had 
not been created yet (see Plato's Symposium, 203b). This is meant to impart that the events of the myth occur 
antecedent to the sensible world. The myth is also meant to show that the nature of Lack (Penia) is itself Intellectual (as 
opposed to something contingent upon and subsequent to Intellect). 


Lack (Penia) thus consists in Reason (represented by Resourcefulness or Poros), but also of Indefiniteness (given that it 
is Lack). This Indefiniteness itself comes from Soul, which is necessarily Indefinite and Incomplete before it attains The 
Good. Soul possesses a natural inclination towards The Good, but has not understood it completely. The Indefinite here 
represents the parts of The Good that Soul has not yet attained. Thus, of this mingling between an inclination towards 
Good and Indefiniteness, the Real Being Love (Eros) is born. Something Real is born in part of something Indefinite. This 
inherent Indefiniteness of Love creates an inherent desire within it which is itself Indefinite, Unreasonable, and 
Unlimited. This desire is impossibly to satisfy so long as any remanent of Indefiniteness remains. Love thus is always 
bound to Soul, as Soul produces Love. Yet Love is inherently impure, bound in its Essence to Indefiniteness. This is not 
to imply that Intellect itself mingles with Indefiniteness directly, but rather that there is an intermediary (i.e. Soul) that 
emanates from Intellect which mingles with the Indefinite. 


Love is thus an impetus, like the sting of a gadfly. It inherently lacks the thing which it pushes us towards. This means 
that Love is always lacking, even after it achieves its next desire. Love is insatiable, because that which is Indefinite is 
always incomplete. Only those things which are self-contained (thus lacking nothing) can ever be complete. That which 
is incomplete always desires what is missing, even if it achieves it for a temporary moment. This Lack is the Indefinite 
deficiency of Love, while Resourcefulness is its power and Form. 


All Guardians are similar to Love in this way. They each have their allotted sphere where they are Resourceful and to 
which they are devoted. Yet like Love, they are also Lacking in this sohere as well. They are each incomplete, and desire 
the particular Good that they possess in part but are also missing in part. 


Thus, the truly Good person Loves The Good itself, not merely some particular Good (i.e. particular Love). Those who 
Love something particular are guided by a particular Guardian as opposed to Love itself. Individuals choose a Guardian 
(i.e. Daemon) consistent with the active phase of their particular Soul, losing sight of their original pure Love which 
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derives from universal Soul itself. Those who possess Evil hearts have put their various Loves in chains, focusing only on 
their immediate desires. These false desires are like the false opinions which chain down the Reason of Evil people. 


All of the Loves which are instilled in us by Nature are Good. Lessor Souls desire a proportionately more particular 
Good. Superior Souls desire a proportionally broader and purer Good. Yet all Love belongs to Soul. Loves which conflict 
with one another are a product of Souls which have strayed from Pure Soul and become differentiated ad 
particularized. Their conflict is a consequence of the flaws inherent to proportionately less complete Souls. These flaws 
also manifest as the negative dispositions that Souls impart. 


In short, Soul achieves Good when it acts in accordance with its Nature. Soul achieves this by focusing on things which 
are Definite and Real. The products of Soul which are not Good then must stem from sources outside of its Nature. 
They are like illnesses. They are like false thoughts which cannot create anything of substance because they lack Reality 
themselves. Reality belongs to that which is Definite, Eternal, and True. These are the Real Intellectual Beings which 
exist both in pure intellect (i.e. Nous) itself, but also the minds of individuals when they contemplate the Real 
Intellectual Beings. 


Our individual Intellect consists in the ability to contemplate the Real Intellectual Beings plus the particular Real 
Intellectual Being that is currently being contemplated. We do not possess all of the Real Beings at the same, we 
merely have access to them in general. This manifests as our tendency to make generalizations. We only arrive at the 
particular details by accident. For example, when we conceive that a particular triangles possess angles whose sum is 
the same as the sum of two right angles (i.e. 180 degrees), we are only able to do so because we know that this is true 
for all triangles in general. 


3.5.8 Zeus As Intellect, Aphrodite as Soul 


What does Plato mean when he speaks of Resourcefulness (Poros) entering into the garden of Zeus (See Plato's 
Symposium, 203b)? We have already shown that Aphrodite in this context refers to pure Soul, and Poros refers to the 
Reason for the universe. Thus, we must explain the meaning of Zeus and his garden. 


Since Aphrodite represents Soul, Zeus cannot represent Soul. We must use Plato's other works as a guide. In Phaedrus, 
Zeus is referred to as the Great Leader of Heaven (See Plato's Phaedrus 246e). Yet elsewhere, Plato refers to Zeus as 
the Third God. Yet in Philebus, we get our clearest interpretation of Zeus as the possessor of not only a Royal Soul, but 
also Royal Mind. (See Plato's Philebus, 30c-d). Thus, if Zeus is the mightiest of Soul and Mind, he must be a principal 
Cause. There are several reasons why this must be the case, but one is that he is referred to as the Leader. Zeus then 
must be at the level Nous, Intellect itself. Thus, Aprodite comes from Zeus, as Soul comes from Mind. Aphrodite bears a 
name that exemplifies the delicate beauty of Soul (Plotinus equates Aphrodite with Abron or Habra, which he takes to 
mean delicate). 


We can take this to mean that Male Gods represent power of Intellect, and female Gods are their Souls. For every 
Intellectual Principle bears its own Soul. Thus, we must consider Aprodite as the Soul of Zeus. This is confirmed by 
Priests and Theologians who identify Aphrodite with Hera and assign Aphrodite the star to Hera. 


3.5.9 Reason as Emanation from Nous to Soul 


This account also means that Resourcefulness (Poros) is the cause of all Beings within the Intellectual Realm. He is the 
Reason that Ideal Beings expand and develop. These generated and ever-diffusing Beings extend to Soul and mingle 
within it. After all, anything which remains purely within Intellect is not foreign to it. Plato refers to Resourcefulness 
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(Poros) as intoxicated as reference to his over-saturation. Having mingled with Soul, Poros has extended himself 
beyond his natural place and capacity. Thus, the Reason of Intellect (i.e. Poros) leaves Intellect (i.e. Nous) at the birth of 
Soul (i.e. Aphrodite). 


In doing so, Resourcefulness (Poros) enters into the garden of Zeus. Every garden is a display of Beauty and wealth. The 
domains of Zeus are rich with Intellect. Thus, the Beauties of Zeus' garden are the aspects of Intellect which Soul can 
receive. It is appropriate that the garden of Zeus be created in his image. What could the ornaments in his garden be 
other than Ideas (i.e. Intellectual Beings) deriving from him? 


Thus, Resourcefulness (Poros), the Reason of Intellect, is an expression of the lavishness and abundance of Beauty. 
These Ideas, present at once within Resourcefulness (Poros), are the source of his intoxication. What else could the 
nectar of the Gods be but the Ideas that they each receive? This is the Reason of Intellect, or the emanation of Ideas 
within Intellect itself. 


Intellect encapsulates all Ideas, but there is no intoxication or oversaturation which extends it to something external to 
itself. Reason, though, is a later emanation and distinct from Intellect itself. So Reason lives in the garden of Zeus, the 
Divine Mind (i.e. Nous). Reason lies in this garden when Soul (i.e. Aphrodite) comes into Being. 


3.5.10 The Myth of Eros 


If Myths are going to serve their purpose, they will inevitably introduce temporal distinctions into their story. As a 
consequence, they will at times present a single power in the universe as separate people or events. This power is in 
reality unified, but gets represented as different people, places, and things to represent its different manifestations of 
said power on different ranks in the ontological hierarchy. Myths will also give accounts of the birth of things which in 
reality have no beginning, and otherwise present holistically unified systems in terms of distinct constituent parts. 
These are the necessary consequences of putting the truth into written word, and it is up to the discerning mind to put 
the pieces together to form a genuine understanding. 


The reassembly of Plato's Myth in Symposium is as follows. Aphrodite is Soul, which dwells with Zeus, the Divine Mind 
(i.e. Nous). As Soul emanates from Divine Mind, it maintains contact with Divine Mind and receives from it an 
oversaturation of Poros (Reason), the manifestation of particular Ideas. This fills Soul with all of the Beauty and 
Resources of Intellect. This is the Nectar of Resourcefulness (Poros). These Reasons (i.e. manifestations of Intellect) 
which decorate Soul are the garden of Zeus. Encumbered by the fullness of Reason, Poros is weighed down and falls 
asleep in this garden. As Soul (Aphrodite) manifests and multiplies into Eternity, the Gods are said to be at a feast, 
enjoying the Nectar of Reason forever (see Plato's Symposium, 203b). 


The existence of Soul itself necessarily entails the existence of Love. For Love is the manifestation of Soul's desire for 
Good. Love itself is mixed. It participates in Lack (i.e. Penia), because it is unsatisfied as long as it is apart from Good 
itself. Yet it also participates in Resourcefulness (Poros) because strives to fill that void. Only something which is short 
of the Good itself would ever Lack anything and seek it out. 


Thus, Eros is born from Lack (Penia) and Resourcefulness (Poros). Lack of the completeness of Good, remembrance of 
The Good itself, and striving to re-achieve The Good result in Soul's act of generating Love. Eros' mother is Lack, as Love 
is always a desire which stems from an unmet need. Lack represents Matter, as Matter is itself the Indefinite which 
characterizes a Lack of Definite Form. Lack, or Matter, is the source of deficiency which spawns a desire to remediate 
this deficiency. This Lack is a Form, but only in terms of the fact that its Essence of deficiency is self-contained and self- 
sufficient. Once this Lack is in respect to some particular Idea, this Idea is received by the Matter. 


This is why Love is both an entity of Matter, but also a Guardian born of Soul. Love is thus the Indefinite Lack and 
Resourceful desire to become Full (and Good) again as manifest within Soul. 
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Notes on Plotinus - Ennead Three, Sixth Tractate - On the Impassivity of the Unembodied 


3.6.1 How Does Soul Experienced Bodily States? 


Our position is that sense perceptions are not particular arrangements of the Body. Rather, they are an active response 
to an experience of particular arrangements of the Body. The arrangements themselves occur within an arranged Body. 
The sense perceptions (i.e. the active response to these arrangements of the Body) occur in the Soul. If the sense 
perceptions were in fact a particular arrangement of a Body, then sense perceptions would entail a new arrangement 
of the Body corresponding with this experience. This in turn would entail a new sense perception and resulting 
arrangement of the body ad nauseum. The result would be an infinite regress, and thus we can conclude that sense 
perceptions are not in of themselves Bodily arrangements. 


We are, however, left with the problem of whether or not the part of Soul which experiences sense perceptions is 
affected by the Body in some way. If the answer is yes, then we must admit that part of Soul is passive and receptive to 
the arrangement of the Body itself. Even so, what are commonly referred to as impressions from the senses come 
about in a way that is different than the general consensus among thinkers. On the other hand, sense perceptions 
might be like thoughts, which are activities that result in our knowledge of some object without us being affected by 
said object. 


In general, it is not reasonable to our system of thought that Soul is affected by changes to the Body, such as an 
increase or decrease in bodily temperature. Thus, we must investigate the phase of Soul that experiences sense- 
perceptions (i.e. the pathetikon). Is it unaffectable, or a special case in which Soul can be affected by the Body? 


These questions must be addressed later. For now, we will discuss the higher phases of Soul. How can the higher 
phases of Soul be unchangeable when Vice, false beliefs, and ignorance occur in connection with Soul? Soul also 
experiences pleasure, pain, anger, jealousy, desire, and envy. How can the higher phase of Soul remain impassible 
when it is never at peace? It appears to change its disposition in response to whatever is presented to it. 


If Soul were a type of Body (i.e. if it possessed Magnitude), then it would be impossible to claim that it is impassible. 
Yet if it is incorporeal and impassible, we need to be careful in associating it with the aforementioned passions such as 
anger and joy. To make this association would be to admit that Soul can be affected and even possibly destroyed. Yet if 
the Essence of Soul is a like a Number, or if it is Reason (i.e. the expression of Intellectual Principles) as we claim, then it 
cannot be subject to such passions at all. We are left with a Soul that entertains irrational Reasons and is subject to 
unexperienced experiences. Further, these experiences must be transmitted by the Body (to Soul) in a way that is 
congruent with the arrangement of the Body. These are all contraries that Soul appears to possess without possessing. 
Clearly further inquiry is required in light of these dilemmas. 


3.6.2 How Does Soul Relate to Virtue and Vice? 


What exactly is happening when Soul contains Virtue and Vice? We often speak of purifying Vice from Soul and 
engendering it with Virtue. Soul becomes harmonized with Order and Beauty in this process to remedy its prior 
Ugliness. Thus, the ancients say that that Virtue is Harmonious and Vice is Discordant. This conception is best, as it 
avoids the issues of addition or removal of something foreign to Soul when it becomes Virtuous or Vicious. When the 
phases of Soul (i.e. the Unreasoning Soul, the Reasoning Soul, and the Intellectual Soul) are in Harmony, we have 
Virtue. If they are Discordant with one another, than we have Vice. Like singers in a Choir, each phase has its distinct 
part to play in forming the music. Each member of the chorus must both sing their own part properly, but also 
coordinate the notes with the parts being sung by everyone else. So too must each phase of Soul achieve its individual 
purpose, while also harmonizing with the other phases. 
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Some dissenter may ask, in both cases (i.e. of Soul and a chorus), doesn't each individual contributor need to achieve 
the Virtue of its particular contribution before a Harmony is achieved? If Discord arises, doesn't it have its root in the 
Vice of the individual contributions? 


The Good or Evil of each individual contribution in turn depends on its internal Harmony or Discord, not the presence 
of some external thing such as Vice or Virtue. For example, there is nothing present in Reasoning facility when it suffers 
the Vice of Ignorance. Ignorance is not something external and which is present in the Reasoning faculty, but rather it is 
a disruption of the proper process of Reason. 


Isn't a false judgement something positive present within a Soul? Isn't the addition of this false judgment the cause of 
Ignorance within a Soul? Doesn't this cause a part of Soul which is brought to Vice to undergo some change? For 
example, isn't the spirited faculty in one state when it is Cowardly, and in another state when it is Courageous? Isn't 
the faculty of appetite in one state when it is Temperate and in another state when it is degenerate? 


Our answer is that a faculty is in a Virtuous state when it is acting in accordance with its Essence. This is to say that a 
faculty is Virtuous when it behaves in accordance with Reason. After all, Reason communicates Intellect to Soul's 
Reasonable faculty. Reason is not some process of molding such that a Form is imposed. It is more like the act of sight. 
The seeing faculty is no different before it sees something (when it merely has Potential for sight) than it is after it sees 
something (after it has Actualized sight). In such a case, the seeing faculty has merely Actualized its Essence. So too 
does the faculty of Reason Actualize its Essence without itself being altered. So, just as the seeing faculty can take sight 
of something without being altered, so does the Reasoning faculty comprehend Intellectual Principles without being 
altered. Just as the object of sight does not enter into the seeing faculty itself, neither does the Intellectual Principle 
itself enter into the Reasoning faculty. This is how a faculty may possess something (in a sense) without actually 
possessing it (in another sense). Contrast this with melted wax that has been formed by a stamp. The wax in this case is 
altered. 


We must also take note that Soul does not remember something by modifying itself into an impression of this thing it 
remembers. Memories are of course recollections of things completely outside of Soul. Soul possesses a memory of 
some object without itself possessing the object being remembered. This is another example of possession without 
possession. 


Objectors will ask, is Soul different when it is actively remembering something versus when it merely possesses the 
memory passively (i.e. when the memory is stored, but not directly thought about)? In this case, Soul may be different, 
but nothing has been added to or removed from it. In the case of recalling a memory, the Soul has transitioned from a 
state of Potential to a state of Actual. The act of memory is consistent with Soul such that the act does not 
fundamentally alter it. Indeed, all incorporeal things (i.e. unembodied things) are like this. Their activities do not 
fundamentally alter them. Otherwise, incorporeal things would be destructible and not Eternal. Yet the opposite is the 
case. They act without losing anything of themselves. If action requires change, then it necessarily occurs in Matter. 
How could the Immaterial be Eternal if every Act fundamentally altered them? 


In the case of sight, we must then distinguish between the physical organ and the faculty of the Soul. When seeing, the 
Matter of the eye is altered, but the faculty of sight is unaltered. 


What about the spirited faculty? What is happening when it is Courageous versus when it is Cowardly? Cowardice is a 
result of failure of the Reasoning process. It is a failure to use Reason at all, failure to use Reason successfully, a failure 
in the organs of the Body themselves, or an external disruption of the functions of the Body. Courage is then the 
opposite. When there is Courage, everything is functioning properly. In both cases, nothing is altered within Soul's 
fundamental nature, and it is generally not affected. 
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The same is true for Appetite. When it operates on its own, the result is lavish overindulgence and lasciviousness. In 
this case, the parts of Soul which are supposed to control it (i.e. the Reasoning parts) are not functioning. Indeed, the 
Reasoning part of Soul cannot oversee everything at once. The Reasoning part must also contemplate things beyond 
the Body (to the best of its ability, anyway). It is also especially true that Virtue and Vice in the Appetite depend on the 
function or dysfunction of their corresponding Bodily organs. Thus, once again Soul is not altered or implicated. 


3.6.3 The Internal Source of Soul's Motion 


How do we explain the experience of desire or aversion? What about pleasure, pain, anger, and fear? Are such things a 
symptom of something affecting Soul, altering the course of its motion? Our account would be incomplete without 
addressing these concerns. Clearly these experiences find their cause in altered states of Soul. Yet in accepting this fact, 
we must be careful to note what exactly undergoes these alterations. To say that Soul is fundamentally altered in these 
cases would be similar to saying that the Soul fundamentally changes when we become flush or pale in complexion. Of 
course, these changes occur under the guidance of Soul, but actually occur within a different substrate. These changes 
occur within the Animated Body. 


When we blush out of shame, the feeling of shame occurs within Soul. The rush of blood to our skin as a response to 
this feeling occurs within the Body. When we become pale with fear, the fear has its source within Soul. Yet the 
paleness occurs in our Body when our blood flows away from our skin. Pleasure is felt in terms of Bodily sensations, 
however the part pleasure which is experienced by Soul is not the result sense perceptions or Bodily experiences. The 
same is true with regards to pain. With appetites, the source of desires, there is no Bodily sensation if it remains fully 
within Soul. It is only felt in the Body when it has overflown from Soul. 


Thus, when we say that Soul is moved, such as by desire, Reason, or Judgement, we do not mean that Soul is caused to 
experience these by something external from itself. We mean this in the sense that these are internal activities of Soul. 
In turn, when was say that Life is motion, we do not mean that it is forced to move by some external power. This 
motion which constitutes Life is its internally derived activity as well. 


In summary, activities, Life, and desires are not alterations of Soul's fundamental Essence. Memories are not stamped 
into Soul (like a stamp into wax). In all of these cases, we must conclude that Souls not substantially altered. Likewise, 
Virtue and Vice are not additions to Soul. They bear no resemblance to the addition of heat, cold, blackness, or 
whiteness to a Body. In terms of such movements, Body and Soul are complete opposites. Bodies are affected by 
external influences. Soul only moves as a result of its own natural activities. 


3.6.4 The Passional Soul as the Principle of Affections 


Now we will investigate the part of Soul which is subject to passions and affections. We have already mentioned it in 
our discussions of the Spirited and Appetitive faculties, and have explained how these faculties work. To reintroduce 
the topic, we will begin with a question. What is meant by the faculty of Soul which is subject passions and affections? 
We refer to this faculty as passional or affective because we recognize it as the place where passions and affections 
arise. Its state results in the experience of pleasure or pain. 


There are a variety of such passions that we should categorize. Some passions rest on reasoned judgments. For 
example, a person who reasonably concludes that their life is in danger may experience fear. If a person predicts that 
future events will turn out in their favor, they might feel happy. In these cases, we have two components. One is the 
judgement itself, and the other is the passion which is stirred up by this judgement. Other times, the passion arises 
intuitively and unconsciously within their corresponding faculty of Soul. In both cases, Soul is not altered (as was 
discussed previously. See Notes on Plotinus, Ennead 6.3.2). Yet even in cases where a passion arises unexpectedly and 
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unconsciously, upon closer inspection we will find that there is a still type of judgement present. For example, the 
feeling of fear stems from a faculty of Soul when it expects misfortune. 


All varieties of belief and imagination belong to the Soul. This is true for the beliefs we hold as higher order reasoned 
judgments. It is also true for the vague beliefs we get even without the use of reasoning. These lower order beliefs 
come about in a process which resembles the course of Nature. After all, Nature's act is to produces things 
unconsciously. In turn, these beliefs can induce Bodily changes such as paleness, trembling, and difficulty speaking. 
These physical experiences are not related to Soul, but occur within the Body itself. To argue that such things could 
occur in Soul would be mistaken, as this would require the Soul to be corporeal. Besides, if these physical symptoms 
had their seat in the Soul, they would not be able to reach the Body. They would incapacitate Soul and prevent it from 
transmitting them to the body. 


The part of Soul which is subject to passions and affections is incorporeal. Since it is incorporeal, it can only be a variety 
of Ideal Form or Intellectual Principle. Yet it must also mingle with Matter. Other faculties must engage with Matter as 
well, such as the faculties of appetite, nutrition, growth, and generation. This power and faculty of generation is the 
root of all desires and passions. Thus, it is the root of affections as well. Of course, an Ideal Form cannot experience 
passions or affections, as they are Eternal and not subject to flux. It is the Bodily Matter which is capable of being 
affected when it expresses the Form of a particular passion. After all, it is not the Form of Growth which grows, or the 
Form of Nutrition which is fed. In general, the Principle of a variety of motion is not itself moved. If a Form can be 
thought of as being moved in some way when it gets expressed, then this could only be movement of an entirely 
different variety. 


The Nature of an Ideal Form is to be expressed. They are something which gets Actualized. The arrangement of things 
in congruence with a Form is the presence of this Form itself. It is like a melody, which is present whenever the 
appropriate notes are played. So, the part of Soul which is subject to passions and affections is the Form which, when 
Actualized, results in a state of passion. The motion which results in the experience of a particular passion has as its 
principle this part of Soul. This is true whether or not it was brought about in response to a sense perception or not. 


We will need to enquire in the future as to whether the movement which flows through the part of Soul which is 
subject to passions and affections has its origins above said part of Soul. Yet in either case, this phase of Soul remains 
unchanged. Just as a melody does not change when an instrument plays it. The origins of the movements which 
produce passions might be like a musician. The Bodily Matter which moves are like the instrument itself. Once again, 
the Principle, the melody is unchanging. Only the moving parts of the instrument are affected. Indeed, the parts of the 
instrument would not move the way that they do without the presence of the melody, no matter how hard the 
musician might try. 


3.6.5 What Must Be Purified from an Impassible Soul? 


If pure Soul is truly unaffectable from the beginning, then why is the practice of Philosophy said to make Soul 
unaffectable also? 


When the part of Soul which is subject to passions and affections generates an unconscious passion, this produces a 
corresponding disturbance in the Body (which Soul animates). This Bodily disturbance represents the Body preparing 
for whatever is has judged is likely to occur (usually some expectation of Evil or misfortune). Thus, we create a 
representation of this event we have judged will come to pass. This is the chain of affection that Reason dictates we 
must annihilate if we are to purify our Soul. If we can preemptively stop this process from beginning, we can prevent 
the resulting disturbance before it begins. In this case, we can avoid creating a representation of Evil for our Soul to 
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experience. The process is similar to waking someone up when they are asleep and experiencing a nightmare. 
Nightmares are representations of problems that are external to our actual circumstances. Affections are 
representations of things which are external to Soul. 


So what is meant by the purification of the Soul? How can we purify something which cannot be contaminated? What 
do we mean by divorcing Soul from Body? 


To purify the Soul is to isolate it. Away from the foreign things, Soul is prevented from forming attachments. 
Unattached, Soul is pure and has nothing outside of itself to consider. The Soul by itself has none of the external 
entities which bring about passions and introduce foreign judgements. Thus, Soul is saved from experiencing these 
nightmares and producing any reactions to them. In short, to purify the Soul is to elevate it above the false impressions 
of the sensible world. It is to elevate it to the realm of Real Intellectual Beings. It is also to divorce Soul from the Body, 
as the elevated Soul no longer forms attachments to things external to itself. It is like freeing a ray of light from the 
object which absorbs it. 


It is worth noting that Soul descended still remains impassible. To purify the part of Soul which is subject to passions 
and affections is to turn its attention away from what is not Real. It is to prevent Soul from attaching to the things 
beneath it. It is to preempt the generation of false images which distract Soul and weigh it down. It is the annihilation 
of the things which are foreign to Soul, such that it is no longer pulled down by a Body. Thus, we are wise to wean 
ourselves away from the passions of the Body such that they are more easily controlled. 


3.6.6 Matter, Being, and Affectability 


We have shown that Intellectual Being is Impassible. Intellectual Being is comprised entirely of things which belong to 
the category of Ideal Form. Yet pure Matter is also among the class of things which are incorporeal, although its nature 
is different. Given this, we must investigate whether or not Matter is affectable. The common position is that Matter 
can be affected, such that it is moldable into any shape or Form. Yet we should also examine if it is possible that Matter 
is also impassible, and what that would entail. 


To begin, we must first define the nature of Matter and correct some common misconceptions about Real Being, which 
is also referred to as Essence and Existence. 


Existence is. That which truly Exists has Real Being. It Essentially lacks nothing of Existence in any conception. Real 
Being is fully self-contained, and it is not contingent upon anything else. In turn, all of the things distinct from pure 
Existence (i.e. all Beings) are contingent upon it. If Being failed to contain anything, it would be closer to the 
imperfection of Non-Being than Being itself. Real Being must Exist through and through. 


Containing all Beings, Existence must also contain all Life (i.e. Life itself) and all of Intellect (i.e. Intellect itself) as well 
(See Plato's Sophist, 249a). Given that it contains all of Intellect, it must possess differentiation, definition, and limit (in 
that some things must be limited such that they can be defined). Further, containing everything, there is nothing within 
Existence that does not depend on it. Containing everything, it must remain Eternal, as nothing can be added to it or 
removed from it. After all, if it contains everything, what could be foreign to it for it to receive? Theoretically, this could 
be Non-Being, except that Being must Be through and through. Thus, Being is incommensurable with Non-Being and 
could not receive it. Thus, Existence must eternally Be all things, a transcendent unity. 


We must define Real Being in this way, otherwise Life and Intellect would be foreign to Being and they would not really 
Exist. Being would be Lifeless and Mindless. In this case, it could only apply to the realm of Non-Being. This would of 
course get the ontological order backwards. Intellect and Life must be supported by Being, which must be supported by 
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an anterior principle which is Beyond Being (i.e. The One). The One is beyond differentiation (i.e. Being some defined 
thing), and so it cannot be contingent upon Being. 


Given that this is the nature of Being, then it cannot be a Body or the substrate which makes up Bodies. Bodies then 
must be Non-Beings. The materialists will object, how can bodies be Non-Beings? Bodies and Matter comprise rocks, 
mountains, and solid Earth. How could Material Bodies collide with force and repel one another if they are not Real 
Beings? How can we only attribute Real Being to Soul and Intellect, which have no weight, exert no pressure, resist 
nothing, and are not even visible? 


Earth, corporeal Existence in the purest form, proves our point. Earth is inert in spite of its solidity. Even the 
amorphous Air resides above Earth. Fire, which is less solid and Corporeal than even Air, occupies a higher place still. 
The answer is that the things which are most self-sufficient have no need to bother anything else. The solid objects 
betray their incompleteness by falling naturally and failing to rise of their own accord. This failure is a result of their 
inertness, which is the source of their Inertia and Mass. The more inert, the less alive, the more solid, and the more 
troublesome something becomes for anything which it encounters. Animated Bodies already participate more 
completely within Existence, and so they are already less forceful when they collide. Thus Movement, itself an image of 
Life, has a greater presence in things the less Corporeal they are. In fact, it is precisely a deficiency in Being which 
produces a Body. 


Affections also prove this point. The more something is subject to Passions and Affections, the more Corporeal it is. 
Earth is the most easily affectable of all of the Elements. Water, Air, and Fire recombine naturally when separated. Yet 
Earth remains in parts when it is cut into pieces. As things become distant from Being, they have less and less ability to 
recuperate, and eventually they can be destroyed with minimal force. Bodies, having descended as close to non-Being 
as possible, lose their Unity proportionally with the depth of their descent. In turn, solid Bodies are best at destroying 
other solid Bodies. The weak is susceptible to other weaklings. Non-Being's power is against other Non-Beings. 


These arguments are intended for Materialists who hold that Bodies possess Real Being. They come to this belief based 
on observations of the interactions between Bodies themselves. Yet the things which can be perceived by the senses 
are like dreams, and the perceivers are like sleeping dreamers. They mistake the dream for reality. This makes sense, 
given that a Soul animating a Body is required for these perceptions. After all, a Soul animating a Body is like a sleeping 
animal. For Soul to engage in the equivalent of waking up, it must flee the Body. To stay with a Body is to move to 
another bed and fall asleep again. 


Bodies and Soul are really of two opposing natures. After all, Bodies are generated, fluctuate, and are ultimately 
destroyed. This is in stark contrast to the Eternal nature of Soul. 


3.6.7 The Impassivity of Matter 


Let us discuss Matter as a substrate and the things that are said to be comprised of it. Our investigation will show that 
Matter itself has no Real Being and is incapable of being affected. 


For one, since a Body is said to be comprised of a composite of Matter and something else, Matter itself must be 
incorporeal. After all, Matter must be present before Bodies can manifest. Based on our previous discussion we can see 
that Body is not Real Being. Now we can also deduce that a Body is distinct from Matter as well. Matter is also distinct 
from Soul, Intellect, Life, Reason, and Form. It has no limit because it is Unlimited. It has no boundaries because it is 
Indefinite. It has no power, for what does it produce? 


Falling outside of all of these, it is more appropriately called Non-Being than anything else. Yet we do not mean Non- 
Being in the sense that Motion and Rest are not said to be Beings (rather they are attributes of Beings). In Matter, we 
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get Non-Being itself. Matter is the negative outline of Being. It is defined only in terms of what it is not. It does not 
move, yet it is not in any position either. It is imperceivable, lacking anything by which it could be apprehended. 
Contraries appear within it ceaselessly. It is large and small, more and less, as well as excessive and deficient. Matter 
neither leaves nor remains. It has no strength, as it is completely empty of the power of Being. 


All of its appearances are illusory. If it appears to be large, we can be sure that it is also small. Its apparent Existence is 
only rivaled by our inability to apprehend it. It is like a ghostly image of an image. It is like a mirror, which appears to 
possess the images it reflects back, but in reality it contains none of them. It appears to be full while remaining empty. 
Ideal Forms manifest within it and dissipate freely. We can perceive its Formlessness only in contrast to the presence of 
Form. Yet these perceptions are phantoms. The Forms manifest within matter disappear and have no power. These 
Forms are pushed out as easily as they come. Matter offers them no resistance, like a boat passing through water. The 
Forms it appears to express are merely shapes within the void. 


If Matter really was anything like the images which manifest within it, we could grant it some semblance of power. Yet 
it is of an entirely different nature. The nature of the Forms which become manifest are entirely different from the 
substrate that they manifest within. So, possessing nothing of its own, Matter has nothing which can be affected. In 
fact, Matter is worse than a mirror or water. At least they reflect true images of what is presented before them. 


3.6.8 That Which Cannot Be Destroyed Cannot Be Affected 


On the Aristotelian view, that which is affectable must be opposite in terms of Qualities and powers from that which 
enters into it and causes the effects. Thus, cold things alter a hot object's temperature, and wet things alters a dry 
object’s humidity. In these cases, the substrate is what gets altered from wet to dry, or hot to cold. When a burning 
object ceases to be on Fire, we say that the substrate (i.e. Matter) has transitioned from Fire to another Element, not 
that the Matter itself has been destroyed. 


In short, we can only destroy something which is modifiable to some other Form. It is this very modification of 
something which destroys it. Thus, only that which is affectable is also subject to destruction. Since Matter cannot be 
destroyed, clearly it is not moldable or affectable. What could it be transformed into? What process could modify that 
with nothing to modify? 


Objectors will point out that Matter takes on Qualities of all varieties, such as temperature and humidity. In fact, it is 
always found in possession of them, as though Matter must express Quality by its very nature. How can Matter itself 
remain unaffected while also changing its states so frequently and easily? The only answer could be that Matter must 
be completely distinct from all of these Qualities that it expresses. Yet doesn't every substrate necessarily take on 
something of the Quality it expresses? 


3.6.9 Further Arguments for the Impassivity of Pure Matter 


To answer these questions, first we must clarify a few things. When one thing is said to be present within some other 
thing, this can be interpreted in several ways. Sometimes this presence means that one of the objects fundamentally 
alters the other, whether for the altered object's benefit or peril. This type of presence is seen frequently when one 
Body is present within another Body, and is especially applicable to the sphere of living Beings. 


There is also a manner in which one thing can be present within some other thing, causing it to improve or degrade, 
without fundamentally altering it. One example of this is Vice and Virtue within Soul, as explained earlier. (See Notes 
on Plotinus, Ennead Three, Sixth Tractate, Section 2). 
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Finally, something can be present in another thing in the sense of melted wax that has be impressed with a stamp or 
mold. In this case, the wax has been formed into the shape of the stamp or mold, but the wax has not been 
fundamentally altered. It remains wax and is no better or worse off, regardless of whether it is in one shape or another. 
Light is a god example of this process, as it easily illuminates things without fundamentally altering them. Heat is 
another example. Addition or reduction of heat will make a stone hotter or colder, but the stone remains a stone. The 
same is true of color. Lines and a planes are defined by their points. If the color of lines and planes change, none the 
less they remain fundamentally lines and planes (See Aristotle's On Generation and Corruption, Book |, Part 7). Even in 
the case of Bodies, color does not fundamentally alter them. After all, does a mirror fundamentally change depending 
upon the image it is reflecting? 


In fact, Matter is arguably affected less by the images which manifest within it than a mirror is by the objects in its 
reflection. For example, Matter may be warmed or cooled, but these are Accidental Qualities of Matter. This is the 
nature of Accidental Qualities, which are just different states that something can be in while said thing remains its 
unaltered itself. As an aside, it may be that Cold is merely the negation of Heat as opposed to something positive in of 
itself. 


Indeed, multiple Accidental Qualities can arise within Matter without affecting one another at all. What affect could 
some object's fragrance have on its color? What affect could an object's color have on its shape? As long as their 
scopes are separate, such Accidental Qualities can hardly affect one another. Similar to the mirror example, something 
can be present within something else (in a sense) without altering it whatsoever. 


In general, things are only able to affect other things of the same variety. These changes are not random, but are the 
result of contraries clashing. Thus, only heat can affect cold and vice versa. Things which are completely unrelated do 
not affect one another at all. They have nothing shared in common by which to affect one another. 


Thus, since Matter has no properties of its own, it cannot be changed or affected. Any change which appears to occur 
within Matter must occur within a mixture of Matter and some variety of Being. Matter is as unaffected by the clash of 
the Beings it manifests as a house is unaffected by two people hitting each other within its walls. 


We can see that the things which come to Be in Matter clash, but Matter must be unaffectable. Indeed, Matter is less 
affectable by its Qualities than Qualities of completely different varieties (e.g. color and shape) are able to affect one 
another. 


3.6.10 The Essence of Matter 


If Matter were affectable, it would be altered when affected. Something deriving from the Matter being affected would 
remain after the interaction. Matter would either take on some part of that which affected it, or otherwise it would be 
in a different state than it was before it was affected. 


Suppose then that Matter took on an initial Accidental Quality, and then afterwards it took on a second Accidental 
Quality. It is not Matter which takes on the second Accidental Quality. Rather, it is the Qualified Matter (resulting from 
the combination of the initial Accidental Quality and the Matter) which takes on the second additional Accidental 
Quality. Even if the cause of the second Accidental Quality were to disappear, the already Qualified Matter would end 
up even more altered than it already was. After many things have affected this Matter, it would be so modified as to 
end up something completely different from pure Matter. It would retain some semblance of every Quality that had 
arisen and subsided within it. Such an altered Matter would eventually cease to be able to receive additional Qualities 
(i.e. it would cease to be the universal recipient of Quality), and thus it would cease to be Matter. Thus, if Matter were 
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affectable, it would also be destroyable. This of course would result in the eventual destruction of all Matter. So, if we 
hold that there is always some Matter, we must conclude that it cannot be alterable (and thus destructible). 


Further, if it is possible to alter something without changing its fundamental nature (i.e. if it is possible to change 
something's Accidental Qualities), then there must be something fundamental that is persistent and resistant to 
change. Thus, we reach a dilemma. Either Matter is unalterable in a fundamental sense, or it is possible to alter it into 
something other than Matter itself. Someone may argue that Matter is changeable fundamentally, but not into 
something other than Matter. Yet what could the nature such a change be? Such a statement is nonsensical. 


Ideal Forms are Eternal in their Essence. This permanent Essence is in fact precisely what they are. Such is the same for 
Matter. Matter's Essence is to be the universal substrate. Thus, it must possess this Essential Property immutably. In 
the Intellectual sphere, the Ideal Form is unalterable. In the sensible world, it is pure Matter which is unalterable. 


3.6.11 How Matter Expresses Form Without Losing its Essence 


This is what Plato means when he refers to Forms "becoming in a place and out of it again" (see Plato's Timaeus, 52a). 
They are manifesting within Matter and then flux is causing their manifestation to cease. Plato here intends for us to 
understand the relationship between Matter and Ideal Form. 


The issue at hand is not the one that has troubled our predecessors (i.e. in the Platonic lineage). They were concerned 
with how Form enters into Matter. For us, we are concerned with the nature of Form when it is already manifest within 
Matter. It is counterintuitive that Matter remains impassible to the Forms manifest within it, yet these Forms manifest 
within matter affect one another. Even more, it is remarkable that when one Form enters into Matter, it often expels 
the previous Forms manifest within it. Somehow, only the composite of Form and Matter is affected. Further, this does 
not occur in a chaotic or haphazard way. Only the composites which require certain Qualities are affected when said 
Qualities enter or leave. Yet pure Matter remains unaffected. Matter itself neither gains nor loses anything by the 
fluctuation of the Qualities manifest within it. Pure Matter remains itself impassibly. 


For some things, their order or arrangement is ornamental in nature. In such cases, the order can be rearranged 
without fundamentally altering the substance which comprises it (for example, a person changing clothes). Other 
things are dependent upon being in a particular arrangement or order (or not). In such cases, any changes to the 
arrangement of said thing alter it fundamentally. For example, things dependent upon their arrangement can only go 
from Ugly to Beautiful accompanied by a fundamental change to the thing itself. Matter, characteristically without any 
Order, then would be fundamentally altered if it were actually brough to Order (i.e. if it were affected by Form). 
Otherwise, its lack of Order would be Accidental to it, not Essential. If Matter is absolutely without Order, it could never 
participate in Order while remaining Matter. If Matter were absolutely Evil, it could never participate in Good while 
remaining Matter. 


Thus, we must conclude that the nature of Matter's expression of Ideal Forms cannot consist in alteration of Matter 
itself. Otherwise, it would cease being Matter. The Forms manifest in Matter must be ornamental in nature, consisting 
only in superficial appearances. This manner of understanding Form manifest within Matter avoids many potential 
issues. It explains how Matter can remain fundamentally Evil while also aspiring to the Good. It explains how Matter 
can remain its Essential self while participating in Form. The answer is that it participates superficially, which is as much 
as its nature allows for. Its nature remains unchanging, regardless of the Ideal Form it expresses. Matter is no less Evil 
on account of the appearance of Form within it. If this participation were substantial, it would be fundamentally altered 
into something different from Matter. Thus, those who say that Matter is Evil are correct in the sense that Matter is 
unaffectable by the Good (and by proxy, Form). This also reiterates that Matter itself cannot be affected. 
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3.6.12 Form as Ornamental to Matter 


This is Plato's conception of Matter as well. For him, Matter's participation in form is certainly not the shaping of a 
substrate such that the Form and Matter merge and affect one another reciprocally. He tries to demonstrate exactly 
the opposite, though this is a challenging task. His goal is to show that Matter participates in Form without itself being 
affected. Yet it is difficult to find an illustrative real-life examples of something being present within a substrate without 
modifying or affecting it. He therefor must resort to metaphor to show participation without modification (his 
metaphor is that of needing to make the substrate of perfume as odorless as possible before it can receive the desired 
fragrance, or the need to remove all shape from wax which will be converted from one casting mold to another. See 
Plato's Timaeus, 50e). Further, he must preserve his doctrine that what we perceive via the senses are not Real Beings, 
and that what we perceive consists mostly in mere appearances. 


Plato's position is that it is that these Forms which ornamentally manifest within Matter are responsible for all of our 
experiences, yet that the Matter itself does not possess these affective states. His metaphors demonstrate Matter's 
immutability, which implies to the careful reader that it is also unaffectable. When a Body is in a particular shape, and 
then it fluctuates into another, it is fair to say that an alteration of sorts has occurred. Yet Matter possesses no shape, 
Form, or Real Being to begin with. Thus, we cannot refer to the adornment of it with ornamental appearances as 
alteration in the true sense. The only way to avoid any confusion is to reiterate that Matter does not actually possess 
Form in the manner that it is commonly held to. 


This raises the question, if Matter does not ever really possess anything, in what sense can we call it the universal 
recipient? Plato's system informs us that Matter is truly impassible, and merely appears to reflect the images of things 
not really present within it (like a mirror). 


We must also be careful not to allow common ways of speaking to lead use to a false understanding. Matter is truly 
impassible. Plato himself casually refers to Matter as being set on fire or drenched in terms of it receiving the Forms of 
Fire and Water (See Plato's Timaeus, 51b). Yet we learn that Matter is not altered by these Forms. Rather, the Forms 
reflected in Matter remain distinct from the Matter itself. Matter being set on fire or becoming wet are not to be taken 
literally. The Matter is not set on fire but rather it becomes Fire. After all, if Matter makes up Fire, it is a prerequisite for 
Fire. How could something that is a component of Fire be set on Fire? This misconception is yet another example of 
reversing the ontological order of things incoherently. To say that Matter is set on Fire is like saying that a statue 
becomes bronze. Clearly the bronze must come before the statue that gets made from it. Further, it is Ideal Form 
which is manifest within Matter. How could something immaterial affect Matter itself? Fire is not something that 
happens to Matter, it is Matter in a particular Form. 


How can we speak of Formed Matter if Matter is impassible and Form and Matter are never truly unified into one 
Being? If we speak of Form and Matter as a unity, we must do so in terms of them remaining distinct. They do not 
affect one another reciprocally, they act to affect external things. In this case, they cannot even be said to act in unison. 
The Form, when present, merely prevents Matter from fluctuating into something else. 


When a Material object is cut into pieces, is the Matter also cut? Do modifications to Bodies in general also occur 
within the Matter themselves? This line of reasoning would force us to the mistaken position that Matter can be 
destroyed. For if Matter suffers the affections of the Body, then destruction of the Body would entail the destruction of 
Matter itself. This would be to project the Qualities of Magnitude and Quantity onto Matter. Yet since it is not a 
Magnitude or Quantity, it cannot be subject to the experiences of Magnitude and Quantity. Since it is not a Body, it is 
also not subject to the experiences of Bodies. In fact, those who call Matter affectable are effectively holding that 
Matter is a Body. 
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3.6.13 Sensible Objects as Reflections in a Mirror 


Further, those in the Platonic tradition who hold that Form desires to flee from Matter must provide a detailed account 
of what this means. It does not seem as though Form readily flees from stones and other solid objects. It cannot be the 
case that Form both seeks to flee from Matter, but also does not seek to flee from Matter depending upon accidental 
circumstances. So, if Form always desires to flee from Matter, why does it not continuously do so? If we hold that 
Necessity requires Matter to be in some Form at all times, then Matter would never be found without Form present. 
Yet the question remains, why doesn't any portion of Matter ever remain in a singular Form consistently? 


The answer to this question lies in the Forms as opposed to the Matter itself. The reason is that the Forms are always 
flowing into Matter. Given this, how can anyone say that Matter ever eludes Form? Objectors will say that Matter 
always eludes Form in Essence. This amounts to saying that Matter remains Eternally itself, and reflects Form without 
ever Essentially possessing them. Otherwise, they render Plato's words meaningless (i.e. when Plato refers to Matter as 
the nurse and receptacle of all Becoming in Timaeus, 49). 


Referring to Matter as a nurse and receptacle reiterates its distinctness from the Forms which manifest within it. By this 
it is meant that fluctuating Form is the realm of generation. If the realm of generation and fluctuation occurs within 
Matter, then Matter is a prerequisite for generation and fluctuation. If Matter is a prerequisite for generation and 
fluctuation, Matter must ontologically come before all generation and fluctuation. Plato reinforces this assertion when 
he says that Matter is where things appear to come to be, then leave (see Plato's Timaeus, 49E). Plato also refers to it 
as retaining its individual identity, receiving nothing from anything external to it, and passing nothing of itself into 
others (See Plato's Timaeus, 52). 


Plato also refers to Matter as the place where generated things live (see Plato's Timaeus, 52b), but this is not to be 
taken too literally. Here Plato is just trying to provide another metaphor regarding the nature of Matter as the 
expressor of Form. He is not trying to claim that Matter actually possesses the things that are metaphorically described 
as living there. 


Matter must be distinct from all of the Forms, and so its nature must be totally different. Matter, in a sense, has already 
fled from the realm of Being. It is distinct from both the Real Beings (i.e. the Ideal Forms) as well as expressions of 
these Real Intellectual principles (which are composites). Matter retains its identity in this arrangement via this 
distinction. Matter's unique nature shields it's Essence from these Forms which it manifests and the composite Images 
of Form which get expressed by it. 


In fact, if Matter were affected by Form such that it become something different from Matter when expressing Form, it 
would cease to be distinct, unique, and different. Without its unique position of being devoid in of itself of all Being, 
Matter would lose its capacity as the space or receptacle for all Beings. Matter must remain unaffected when Form 
enters and leaves, such that it always retains its ability to take on additional Forms. With regards to a Form that is 
currently manifest within Matter, this manifestation is not Form itself, but an image (i.e. variant manifestation) of 
Form. Thus, we have a false image of Being manifest within that which is contrary to Being (i.e. Matter). 


Do Forms really enter into Matter? How could they? If they did, they would impart some Real Being into Matter and 
render it something that it is not. Matter cannot partake in Truth because it is Falsity itself. Thus, we are left with what 
is really happening when Matter takes on Form. They are Unreal images manifest within something that has no Reality 
of its own. The images manifest within Matter are as impermanent as reflections from a mirror. 


The Forms in Matter are seen, like the reflections in a mirror are seen. They are seeable because they are reflections of 
things which are Real. The mirror itself, Matter, it invisible. If it were ever visible, it would have the property of visibility 
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and would be discernable by itself. In a way, Matter is more like Air filled with light. For both the Air and Matter remain 
invisible regardless of what penetrates into them. 


Reflections in a mirror are not Real. Yet the Mirror itself is visible and remains so when nothing is reflected in it. Matter, 
on the other hand, is never visible. We are left with what amounts to a mirror which is invisible, while those things 
reflected in it are visible. Could we blame anyone for doubting the existence of such a mirror, and for also asserting the 
Reality of the things visible in its reflection? 


If there really is something within a mirror, then we can say by allegory that there are objects present within Matter as 
well. On the other hand, if we hold that there is nothing actually in a mirror, and that its reflections are an illusion of a 
presence which is not Real, we must apply this to Matter as well. Namely, that the objects which appear within Matter 
are merely images of Real Beings reflected. The objects in Matter are not Real themselves, but rather gain their 
semblance to reality based on the Real beings (i.e. Ideal Forms) that they are a reflection of. After all, a reflected 
semblance of Existence cannot occur without Real Beings which Exist in the first place. Put another way, a mirror 
cannot reflect something that doesn't exist. 


3.6.14 The Poverty of Matter as a Reflective Contrary to Real Being 


Would anything of the sensible world exist without Matter? Nothing sensible could exist without Matter. It would be 
like a reflection without a mirror to do the reflecting. Something whose existence is contingent upon something as a 
substrate cannot exist without that substrate. 


If the Real Beings could eject part of themselves, perhaps there could be something apart from them and Matter. Yet 
the Real Beings are self-contained, unchanging, and nothing ever leaves from them. The semblance of Real Beings then 
must occur in something separate from the Real Beings. Thus, this substrate, Matter, must exist as their mirror. It is this 
Matter which, through its lack of any reality of its own, violently strives to acquire the Form that it may never possess. 
This Eternality of Matter’s lack ensures that this process is unending. 


This is why in myth, Matter is presented as impoverished Lack or Penea (see Plato's Symposium, 203). It Eternally Lacks 
all Good, and is forced to beg for all time. It meekly asks for only a small portion of what is available. This represents 
how the Forms manifest within Matter are different and lacking in comparison with their Ideal sources. Lack (Penea) 
does not unite with Real Being, but with a source of Resourcefulness (Poros). This is meant to show the accuracy of the 
images they produce, though it is in fact images which are produced, not the Real Beings themselves. 


Yet it is impossible for Matter, which does not participate in any aspect of Real Being (i.e. having Essential properties) 
to remain completely outside of Existence itself. Yet The Nature of Existence is to produce Beings. We are left with a 
perplexing miracle. How does that without any Real Being interact with the Real Beings themselves? How does that 
which has no Real Being, no properties of its own, confer anything onto anything else? 


Its role is that of a reflector, or mirror. Because Matter has nothing in common with Real Being, it perfectly reflects the 
Real Beings that are presented to it from the other sphere. It acts like an echo chamber. It is this echo or reflection in 
which things appear to reside in Matter. 


If Matter participated to any degree in Real Being, it is conceivable that any of the Real Beings it reflects might affect it 
to its core. But Matter is unaffected and receives nothing. It is the negative outline of Real Being. Matter thus repels 
Real Being like solid ground. It is like a mirror or pool of water which reflects the sun (which can even be used to start a 
fire). It rejects what is shone on it as a contrary, and expels it outwards instead of absorbing any of it for itself. It is this 
reflective process by which Matter is a part of the generation of the sensible world, and by which things appear to 
occur within it. 
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3.6.15 The Incommensurability of Form and Matter 


Mirrors, reflecting pools, and other objects which gather sunlight are illuminated by a sensible fire (i.e. the Sun) and are 
sensible themselves. Although the Sun and a mirror are external to one another, the mirror is visible because there is 
an unobstructed line between it and the sun. This is of sense of externality, in which things are physically external to 
one another and separated by space. Yet when we speak of Form as external to Matter, we mean external in a 
different sense. They are not separated by mere empty space, but rather are of completely different Essences. Not only 
is there no line that can be drawn between them, but it is also impossible to even conceive of them as being in location 
relative to one another. They do not share any medium in which to draw any lines. 


Given that Form and Matter don't even share enough of a substance to compare in terms of location, it should be no 
surprise that Matter remains unaffected by Form. Neither Form nor Matter ever possess one another. Consider the 
things we believe to be true and the things that we make up and know to be fictitious. We do not confuse them for one 
another, because they are distinct from one another and we keep them each in their respective categories mentally. 
They are not external to one another physically (both residing within Soul), but they are external to one another 
categorically. The difference is immediately appraisable to the mind. 


Our mental representations are merely fabricated images, though they can be quite powerful and distracting. In 
contrast, Soul is itself Real. Still, an analogy can made. Soul is to a mental representation as Matter is to Form. Yet 
mental images do not hide Soul in the same way that Form hides Matter. Mental images merely distract Soul and could 
never obscure it completely no matter how powerful they are. In fact, Soul contains a phase capable of Reason, which 
serves to distinguish fantasy from reality. In contrast, Matter is feeble and has no such power. It fails to even possess 
the false images, let alone any aspect Reality. Devoid of all properties, Matter has nothing for itself. It is, at best, the 
medium for the appearance of things external to it, but it could never have any presence of its own. It could never be 
in any particular place. Its presence can only be discovered via the diligent use of Reason, but it is only identifiable in 
terms of what it is not. Namely, anything. Yet as the negative outline of Real Being itself, Matter in a way extends along 
with all of Real Being. It follows everything everywhere, while remining incapable of presence or movement. 


3.6.16 Matter Only Exhibits Appearances Via Participation in External Intellectual Principles 


When an Intellectual Principle (i.e. Ideal Form) manifests within Matter, it supplies it with Magnitude (and thus also 
Mass) sufficient for its intended extension. The Magnitude derives from the Intellectual Principle, not the Matter itself. 
If Matter possessed Magnitude as a result of its own Essence, then Matter and Magnitude would be functionally 
equivalent. Yet we can conceptually strip Matter of all of its Form, and in doing so we lose track of its apparent size. 
After all, Magnitude is a variety of Form. Consider Matter in the Form of a Human Being or Horse. If we remove from it 
all of the Form of Horse or Human, no Magnitude would remain. Put another way, they were a Horse or Human of a 
certain size, not Matter of a certain size. 


Objectors will note that a Horse implies a certain physical displacement, and that this displacement is persistent. Our 
response is that any Magnitude which remains after the Horse has departed belongs to the Elemental Mass which 
remains. If a portion of what was the Horse remains as Earth or Water, then the Magnitude belongs to said Earth and 
Water. If the Earth and Water also depart along with the Horse, once again we are left with pure Matter and can 
ascribe to it no Magnitude. Matter must remain unaffected by the Qualities which manifest within it. If, for example, 
Matter in the Form of Fire took on aspects of Fire as an Essential property, the Matter could not be Matter anymore, 
and would become Fire in Essence. 
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Though Matter appears to extend throughout the entire sensible universe, it would lose all of its apparent Magnitude if 
The Divine Intellectual Realm ceased to supply it. In this event, Matter would lose everything that it appears to exhibit, 
and it would remain as pure Matter sans all Essential properties. If something can be affected by something else, it will 
be altered when these two entities interact. Where there can be no true alteration, nothing can remain forever. Matter 
remains as unaffected by everything as Air remains unaffected by the light which passes through it. 


Others will ask, how can something without Magnitude exhibit size? It is the same as something that does not produce 
its own heat becoming Hot. The answer is that Matter's Essential existence is quite different from its Formed variety. Of 
course, Magnitude itself is as Immaterial as numbers. Matter then exhibits all Qualities by participation in what is not 
Essential to it. Magnitude is just one Quality which makes things up. For example, Bodies possess Magnitude, but also 
many other Qualities that are not Essential. The Intellectual Principle which becomes manifest (via the process of 
Reason) contains this Magnitude in Essence. Matter does not even so much as Essentially include a variable amount of 
Magnitude, as this would make it the equivalent of a Body with an undetermined Magnitude. 


3.6.17 Matter Is Not Magnitude Itself 


Matter is not Magnitude itself, either. Magnitude is an Ideal Form, not a recipient which takes on Form. Magnitude in 
of itself is a Real Being, and is even distinct from its manifestation in the Bodies of the sensible world. Yet as a Form 
overflows and seeks to emanate itself downwards, the Form of Magnitude imparts its Essence to the objects which 
wish to imitate it. Thus, manifestations of Magnitude also contain within them the ability to influence the things that 
they begets as well. In the expansion of the Ideal Realm, a Real concept of Magnitude is produced in terms of Essence. 
This Essence in turn enables Matter, itself without Magnitude, to expand into physical extension. This produces an 
imitation or Variant Manifestation of Magnitude itself. Put another way, as Matter strains to express Magnitude, it 
stretches itself into the appearance of extension that it can never truly possess. 


All Real Beings emanate downward to the sensible world. Thus, to accommodate the manifestation of various Real 
Intellectual Beings, each object of the sensible world is imparted with a particular Magnitude. Thus, it is the Magnitude 
defined in the Ideal Form for a particular variety of Being which provides the specific Magnitude for a particular 
manifestation of this Being. For example, the Magnitude of a particular Horse or Human Being derives from their Ideal 
Form. It is by this process that the entirety of Matter, which has no Magnitude of its own, comes to none the less 
exhibit Magnitude. In a way, the Form of Magnitude illuminates the entirety of Matter. Since all of the Bodies which 
possess magnitude manifest within Matter, the entirety of Matter appears to possess an enormous Magnitude. So 
every particular Body is in a certain extension relative to every other Body, and the Magnitude of each Body adds to 
the sum of Magnitudes manifest in the sensible universe. The Power of Ideal Form imparts to Matter everything it 
needs to express all things. Non-Being (i.e. Matter) thus somehow manifests all Being. 


Just as the appearance of Color derives from something that cannot be sensed (i.e. the Ideal Form of Color), Magnitude 
derives from something that possesses no Magnitude (i.e. the Ideal Form of Magnitude). Qualified objects of the 
sensible world thus occupy a space somewhere between Form and Non-Being. Each sensible object expresses Form 
derived from the realm of Real Being, but the apparent presence of these sensible Forms is an illusion due to the 
Unreality of their substrate. 


Each Body is made to express Magnitude by the power of the Ideal Forms which are expressed in the Body. Further, no 
force is required to Form Matter, because all sensible objects manifest within the absolute lack of resistance of Matter, 
the universal recipient. Each Form imparts Magnitude into Matter commensurate with what is needed to express its 
Essence. This power, which Forms Matter, derives from this Ideal Essence. Thus, all of the Magnitude we perceive is 
really just a reflection of Magnitude in Ideal Essence. Matter is effortlessly Formed in its entirety, and so all of Matter is 
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imbued with Magnitude. Yet in spite of the omnipresence of Magnitude in sensible Matter, it is not Magnitude in of 
itself. That which has no Being in of itself can come to imitate all Beings. Yet the instability of Material objects betray 
Matter's lack of Being in of itself. 


3.6.18 The Relationship Between Intellect and Matter 


Imagine an Intellectual Principle containing Magnitude's Ideal Essence internally, but also in possession of the power to 
express it externally. This would be the Ideal Form of Magnitude. Imagine that this Intellectual Principle then came 
across an externality which not only possessed no Intellect of its own, but also lacked any trace of anything Intellectual 
in nature of its own. This externality would be Matter. How would this Intellectual Principle interact with this 
externality? It would not produce anything outside of the scope of Magnitude (such as an Ox or Horse), as these Ideal 
Essences are contained within different Intellectual Principles. This Intellectual Principle of course would only produce 
Magnitude. 


Yet since the Intellectual Principle of Magnitude is Magnitude itself, it cannot produce Magnitude itself in Matter. After 
all, something cannot produce itself. A self-producing thing could not come into existence, as there would be none of 
itself to produce itself. Thus the Magnitude that is conferred to Matter is not Magnitude itself, as Magnitude cannot 
beget Magnitude. Rather, Magnitude begets a variant manifestation (i.e. an image) of Magnitude. It is in this way that 
Matter never possesses Magnitude for itself, while also being able to appear in terms of Magnitude. It expresses an 
image of Magnitude, not Magnitude itself. Matter, not actually possessing Magnitude, is thus limited to merely 
appearing a certain size. 


To keep up this appearance, it must appear to be everywhere. So the apparent Magnitude of Matter is continuous and 
all encompassing. An image of something as great as the Form of Magnitude itself would surely be of vast appearance. 
In spite of this appearance, Matter retains its nature, and never actually possesses any Magnitude. Rather, it wears 
Magnitude like a cloak. If Matter were to lose the cloak, it would lose nothing of itself. Allegorically, a person does not 
change into a different person when they change their clothing. Any Form that Matter appears to take is only 
expressed to the degree that the Form provides. 


The Soul of All is itself an Intellectual Principle and has access to all of the Intellectual Principles within Nous. It 
internally contains all of the Ideal Forms which it makes manifest. As the manifest objects of the sensible world turn to 
approach Soul, Soul's self-contained nature rejects their multiplicity and flux. Instead, it sees them stripped of 
Magnitude and Mass. 


Conversely, having no power of Reason itself, Matter must readily accept everything which gets sent to it. What is sent 
from Intellectual Principle within Nous to Matter already contains part of what will become the manifest object. This 
intermediary step is Reason, and it contains within it the first traces of movement. After all, the movement from one 
object to another in the discursive reasoning process requires a conception of differentiation between the things that it 
moves from and to. If the content within Reason were unified, there would be no need for this type of movement to 
apprehend things one at a time. 


Matter also cannot receive all of a Form at once. The only things that full and complete are the Ideal Forms themselves. 
So, Matter is both the receptacle of all things as well as incapable of receiving them all at once. To accommodate this 
juxtaposition, Matter extends in apparent Magnitude in respect to each individual variant manifestation that it 
receives. Thus we end up with many Material objects with different apparent Magnitudes. Unrestricted by any spatial 
boundaries, it continuously extends in all direction. It is always ready to receive something more. 
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Are there any Forms which, when expressed in Matter, could hinder the further expression of Form? In fact, it is the 
division of Matter which allows for it to simultaneously express conflicting Forms. It does not possess all Forms at once. 
The only thing which contains all Form at once is Nous, the Divine Intellect itself and first emanation from The One. 
Matter is divided like the parts in a Body. If no such division were possible, only Ideal Beings would exist at all. 


3.6.19 Form as Productive, Matter as Receptive 


When Forms enter into Matter, Matter acts as Mother by birthing them into the sensible world. Matter remains 
unaffected in this process, and is neither benefited nor harmed. The actions inflicted by the Forms as manifest in 
Matter only affect other Forms as manifest in Matter. Manifestations of Form of opposing nature clash with one 
another, not their underlying substrate. If we can think of Matter as affected in any way, we can only think of Qualified 
Matter as affected. Matter in of itself remains impassible. Heat counteracts Cold, and Black counteracts White. Other 
Variant Manifestations of Form in Matter produce new composite Variant Manifestations when they interact, a 
combination of parts of each. In short, the things which are affected are those which are subject to flux and change (i.e. 
Material objects). Their being affected consists in them ceasing to be in the Form they were previously exhibiting. 


With regards to Animated Beings (i.e. Ensouled Beings), they are affected in their Bodies. The result of their being 
affected is a product of the power that affects the Bodies and the current state that the Bodies are in. In all such 
interactions, any change occurs within the Body itself. Soul and Mind are themselves unaffected outside of their 
understanding that a change has occurred within the Body. Perhaps at times Soul and Mind don't even notice these 
Bodily changes. The Body is modified, the Soul knows that the Body has been modified, but Matter itself is completely 
unchanged. For example, a Material object becoming Hot or Cold ultimately imparts neither benefit or harm to the 
Matter itself. 


Perhaps receptacle or even nurse are more appropriate analogies for Matter. The analogy of Mother must be 
interpreted more loosely, as it does not in actuality give birth to anything. Some Platonists take this analogy too 
literally, and propose that Matter produces offspring. The Mother analogy is best understood in the context of the child 
that gets produced. Matter, like a Mother, does not impart anything of itself to its products. Rather the food a mother 
eats is analogous to the Form which Matter receives, as they both ultimately provide all of the power which ultimately 
results in the child or Material Object. If we think of a Mother imparting something to their child, then in this context 
the Mother is acting analogously to Form. Ultimately, it is Form that has the power to produce, while Matter has no 
power to do anything on its own. 


This is why the wise of ancient times presented Hermes with an erect reproductive organ. Hermes in this context is 
representative of this productive power. It is the Intellectual which produces the sensible Variant Manifestations of 
Form in Matter. In contrast, it is the eunuch which represents the impotency of Matter itself, as they surround the 
Mother of All, Rhea. Yet Rhea is presented as the Mother of the Gods to imply that she is not like the Mothers of the 
sensible world. The eunuchs imply the sterility and impotency of Matter, and Rhea's representation as Mother only 
indicates that she is the recipient of the divine seed of Hermes (i.e. Form). The eunuchs are thus supposed to imply that 
Matter is cut off (e.g. castrated) from the generative power of Form (i.e. Hermes) itself. 
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Notes on Plotinus - Ennead Three, Seventh Tractate - On Eternity and Time 


3.7.1 The Problems Defining Eternity and Time 


In common language, we use the term Eternity to refer to everlasting or perpetual Existence. In contrast, we use the 
term Time to refer to the sphere of Becoming, process, flux, and all manner of things temporary. Within this casual 
context, these terms are understood in an intuitive sense. Yet when we try to define these terms with greater rigor, we 
become embarrassed by its difficulty. The opinions of ancient philosophers are difficult to interpret, and many people 
interpret their texts in different ways. Some of us are content to quote these ancient philosophers without explanation 
or analyses, satisfied in providing some answer to the question at all. Perhaps such people are even relieved to move 
on from the difficulties of this topic. 


Out of respect for the wisdom of the ancients, we must grant that some of them have hit upon the truth. Yet it is 
important for our own development to analyze the various theories, determine which ones are the most accurate, and 
outline a process by which we can be certain we have arrived at the truth. 


So, if we are to assert that there is a distinction between Eternity and Time, what do these terms really mean? Since 
Eternity is said to be the archetype for Time, we will begin or inquiry in analysis of Eternity. lf we understand the 
Principle from which Time comes, then we can be sure to grasp Time as well. Perhaps we could also take the reverse 
path and say that to understand Time, if it truly is an image of Eternity, would bring us to an understanding of Eternity 
as well. 


3.7.2 Problems Defining Eternity 


How can we define Eternity? Is it the substance of Divine Intellect itself? After all, some hold that Time is the substance 
of the Sensible World (i.e. the Pythagoreans, according to Aristotle in Physics, Book 4). Further, we conceive of Eternity 
as grand and awesome. So too with Divine Intellect, to the point that it becomes impossible to discern which of the two 
(i.e. Eternity and Divine intellect) is more awesome. 


While it would be impossible to mistake either with The One itself, it is understandable how both could be confused for 
one another given their similar size and scope. Yet the fact of the matter is, all of Divine Intellect resides within 
Eternity. So, we can see that Eternity is ontologically antecedent among the two. As Plato writes, "the nature of the 
model (i.e. Form) is Eternal" (See Plato's Timaeus, 37D). This is meant to imply a distinction between the two, though 
Eternity encapsulates all of Divine Intellect and Nature. Their equivalent awesomeness does not permit us to 
misidentify one for the other. In fact, the awesomeness of one might be the source of awesomeness in the other. It can 
also be true that they both encapsulate all things. However, they do so differently. Intellect encapsulates things as 
distinct subsections, whereas Eternity encapsulates everything transcendently. 


If we identify Time with the flux of the Sensible World, then perhaps we can identify Eternity with the unchanging Rest 
of Divine Intellect. This answer raises the question as to whether or not Eternity is Rest in general, or Rest as pertains 
only to Divine Intellect. After all, something does not participate in itself. Eternity is not itself a thing which is Eternal. It 
is the thing which things that are Eternal participate in. So, if Eternity is Rest itself, then Rest cannot be a thing which is 
Eternal. Further, if Eternity is Rest, then how can we conceive of things which are in Eternal Movement? If Eternity is 
Rest, than anything in Movement Eternally would also be at Rest, which is an absurd contradiction. Finally, how can we 
reconcile Rest with the Perpetuity of Eternity? By this we don't mean the Perpetual Movement of Time, but the 
Perpetual Being of Divine Intellect. 


If we limit Eternity to the Rest of the Divine Intellectual sphere, then we remove everything outside of pure Divine 
Intellect from Eternity. Further, Eternity not only is at Rest, but participates in Unity. In addition, Eternity must be 
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without physical extension, as this would make it identical with Time. Rest of any variety does not in of itself imply 
Unity or being unextended. Our answer is that Eternity participates in Rest on account of its participation in Unity. But 
they are not to be identified with one another. 


3.7.3 Eternity as Whole 


What then is Eternity, which grants Eternality and Perpetuity to Divine Intellect? To answer this question, we must first 
discern what this Perpetuity is and determine if it is distinct from Eternity. If they are distinct from one another, we 
ought to discern their relationship. 


The concept of Eternity itself implies a certain Unity, namely the Unity of the things which participate in Eternity. This is 
an example of a Unity which none the less is comprised of distinct subsections. These components are none other than 
the Real Beings as differentiated within Divine Intellect. Given then that Divine Intellect consists in many variant Real 
Beings, we can say that Real Being itself is the Essence which Unifies it. Thus, Real Being constitutes its substrate. 
Where we see Movement, we identify Life. When we consider everything as an undifferentiated transcendent whole, 
we arrive at ultimate Rest. Because it is all of the Real Beings at once, we can see that Divine Intellect is simultaneously 
the sphere of Differentiation, but also the sphere in which each Real Being derives its unique identity and thus 
Existence. 


If we assemble each of these components together into a single entity, they all constitute a single Life comprised of 
Difference and Perpetual Activity. Unique Identities which are never altered, undivided by any extension, and 
completely immutable. To know this is to know Eternity itself. It is permanent identity. It is all things simultaneously, as 
opposed to taken discursively. It is unchanging Existence. It never loses anything, nor does it ever acquire anything 
more. Eternity is not the substrate of Intellectual Existence itself, rather Eternity is discernable via Intellectual 
Existence. Being all things at once, Divine Intellect cannot be thought of in terms of future or past, merely unchanging 
present. It is not what has been or what will be, rather it simply is. After all, what could be added to it? How could it 
possibly fluctuate? 


Thus, all things for which it is impossible to say that it was or it will be can be said to possess Eternity. In turn, this 
shows us that Divine Intellect is simulations complete, whole, and unextended. This is what it means to be Eternal. 


3.7.4 The Nature of Eternity and the Real Beings 


We should be careful to note that Eternity is not something accidental or external with regards to Divine Intellect. The 
nature of Eternity is within Divine Intellect, comes from Divine Intellect, and is present with Divine Intellect 
everywhere. This is precisely the nature of all things within the Intellectual sphere. They are each within, from, and 
present with Intellect simultaneously. They must all exist together at once, as they all occupy the first rank in 
emanation. Like Beauty and Truth, Eternity also makes up the most primordial rank of Forms which apply to all other 
Forms. 


From this distinction, we can see that some Real Beings are participated in by all Real Beings, while others are not and 
only mediate a subsection of the whole. As always, the broader Forms are antecedent to the more specific Forms, just 
as the transcendent whole is antecedent to any of its differentiable subsections. 


For example, Truth is not contingent upon some agreement among different natures. Rather, it is the very Essence of 
all things which are True. The whole of the Truth must be true not only in the sense that it is all True things, but also in 
that it is completely lacking in any deficiency of truth. This rules out a past and future for the whole of the Truth, as 
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that would imply that at one point it was deficient enough such that it was lacking something it would come to possess 
in the future. Yet how could it possibly be deficient? Like all Forms, it is completely impassible (See Notes on Plotinus, 
Ennead Three, Sixth Tractate), and if nothing can happen to it, then it cannot even be said to have a past or future. It 
was never going to be a certain way, nor will it ever be a certain way 


Contrast this with generated things of the Sensible World, if you remove what they will be, you effectively negate them 
entirely. For things of the Sensible World are in a constant process of acquiring Being. Should this process ever cease, 
so too will the generated thing cease to Be. For the Real Beings of the Intellectual sphere, if you add something that 
they will be, then you have effectively made them deficient and destroyed them in the true sense of their Nature. The 
Real Beings would not be consubstantial with Existence itself if their particular Existences were only in the future or the 
past. 


The Existence of generated things only extends from their generation through to their destruction. This is their 
Existence, such that reducing the Time until their destruction is to reduce their Existence as well. This holds true for the 
entirety of the Sensible World. Without a future to move towards, the sensible would cease to Be. So, the Sensible 
World proceeds forward in Time, and moves around in a circle as it seeks to extend its Existence. Incidentally, we have 
also arrived at the explanation for the circular movements of the Heavenly Realm. The Sensible World perpetually 
moves forward to secure its future. 


The first Beings have no experience of the future. They cannot look forward to anything. They are whole and possess all 
things in their domain simultaneously. The Essence of the Real Beings includes an impossibility for lacking anything. 
This in turn makes them incommensurable with any variety of Non-Being. The All must both be all things, while also 
never being anything non-existent. This is the meaning of Eternity (derived from the Geek term aeon, which comes 
from aei on, or always Being). 


3.7.5 Eternity as Divinity 


Imagine something we can grasp with our mind as being incapable of growth. For example, something which is 
complete, and cannot be thought of as complete if it were able to have anything added to it. After all, the ability to add 
more would imply a lack of whatever could be added, thus contradicting the completeness of this thing. Is this 
perpetual lack of room for addition in of itself enough to warrant the term Eternal? 


No, for something to be Eternal, it must also in its Essence be unable to fluctuate. There must be assurance that it will 
remain exactly the same regardless of when it is observed or thought about. For a truly Eternal thing, if we can focus 
our awareness on it and admire it without interruption, we would raise ourselves to Eternity as well. This would be to 
observe Eternity within something Eternal. 


We hold that to be Eternal is to be completely self-contained, immune to outside influence, and remain unchanged. 
Eternal things are completely impassible and unable to lose any of themselves. This is the source of their perpetuity. 
After all, to be perpetual is the Essential property of anything Eternal. Put another way, Eternity is the medium in which 
perpetuity manifests. We must conclude then, that Eternity is itself Divine. Upon investigation, we find that Eternity is 
found only within Divinity, and is also present throughout all of Divinity. Thus, Eternity and Divinity are one in the 
same. The Eternity of Divine Intellect itself can be thought of as Divinity manifesting and preserving itself. 


We should not be surprised to find multiplicity within Eternity. It becomes multiple due to its unlimited power. To be 
unlimited is to never be lacking or deficient, and so nothing of it is lost or expended. Eternity is thus the unlimited life 
of Divine Intellect. Being unlimited, it is without lack, and thus it must be Eternally whole and without flux. 
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3.7.6 Difficulties in Terminology Relating to Eternity 


Things of an Eternal nature are everlastingly Beautiful. They derive directly from The One, and sit in compliant stillness 
with it harmoniously. As Plato wrote, this sphere of things is an Eternal Unity (see Plato's Timaeus, 37D). This passage 
emphasizes that its entirety focuses on harmonious Unity, and that it is without change. Both of these are due to the 
Eternal sphere’s presence directly following The One. The things which remain in the presence of The One in this way 
exemplify what Eternity means. 


For something to be Eternal, it must never be in a different state. Thus, Real Beings (which are Eternal) do not have any 
semblance of iteration. They are all encompassing concepts, which cannot be added to or subtracted from. Since 
Eternal things are the same irrespective of the passage of Time, their unchanging Being simply is. They always are what 
they are. This is Eternity. 


When we refer to these things as remaining unchanged forever and not varying at different points in Time, we are 
really misappropriating these words for the benefit of our own limited understanding of the subject. We should be 
careful not to fall into the trap of thinking that Eternal things are in a constant state of expansion. That would imply 
change and lack. They are what they are. Put another way, they are Essence itself. 


Some misguided thinkers took Essence to apply to generated objects as well, so they specified the perpetuity of Eternal 
things with words such as ‘always’. Yet there is no real difference between something that is what it is, versus 
something that always is what it is. Just as there is no difference between a Philosopher and a True Philosopher. There 
is no difference between Real Being, Everlasting Being, and Being. In all of these contexts, we must take note that 
words like 'True’ and 'always' are not necessary to imply the perpetuity and completeness of Eternal things. These 
words are implied already and are only included for the sake of clarity. 


Eternal things thus must contain no iteration, interval, require nothing external to themselves, and always be in 
possession of everything they encompass. Generated things of the Sensible World are always lacking. While a Body 
might contain all of the organs it needs to sustain the life of an Animated Body, it exists in Time and is lacking 
something. It lacks the events which have yet to occur for it. Even the points in Time it has previously experienced are 
lost to it afterwards. If we refer to such a Body as complete because it contains the organs needed for life, this sense of 
completeness is not interchangeable with the sense of completeness we speak of with regards to Eternity. 


Real Being, Time-independent, self-contained, unchanging, and everlasting are the concepts applicable to Eternity. The 
existence of all Eternal Real Beings are ontologically antecedent to any Temporal manifestations of it (i.e. generated 
sensible objects). They are incommensurable with conceptions of Quantity, as any Quantity would imply limit and 
division. Yet they remain Unified and everlasting. 


When Plato writes that the Demiurge was Good (see Plato's Timaeus, 29E), he means that the Idea of All itself was 
Good. This passage also implies that the transcendent Being of the Ideal realm is beyond the beginnings found within 
the world of Becoming. Further, since the Sensible World derives from the Ideal realm (i.e. Divine Intellect), we can also 
see that the Sensible World has no beginning either. Yet even Plato is critical of his own analogies (see Plato's Timaeus, 
37E). We must exercise caution in applying the terminology of our experience to Eternity itself. 


3.7.7 Understanding Time from Eternity 


Given this understanding of Eternity, we must answer for whether it is something we can know of directly, or 
something alien to our experience that we can only infer about. Yet how could it be completely alien to our Nature? 
Given that we have can possess some understanding of Eternity, we must have some point of contact with it. Put 
another way, we must participate in Eternity in some manner. 
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In what way could a Temporal Being of the Sensible World (e.g. us) share in some part of Eternity? The answer to this 
question Rests on the ultimate distinction between Eternity and Time. Thus, we must investigate Time in addition to 
our analysis of Eternity. We have been investigating upwards from Temporal Being to Eternity. Now we must descend 
from Eternity to Time to understand how Time is an emanation from Eternity. 


If the Wise Sages of ages past had not provided us with any insight into Time, we would be forced to manually trace the 
descendants of the Ideal Form of Eternity itself until we arrive at our desired emanation (i.e. Time). Yet given that we 
have the privilege of studying answers given by previous thinkers, we are best off starting with an overview of their 
positions. 


All theories of Time fall into one of three categories: 
1. Theories which equate Time with Movement itself 
2. Theories which hold that Time itself is an object in Movement 
3. Theories which hold that Time is a variety of Movement, but not all Movement 
None of these theories hold that Time is at Rest. Indeed, things are never identical from moment to moment in Time. 


For those who hold that Time is Movement itself, some hold that it is all varieties of Movement, while others hold that 
it is merely the Movement of the Sensible World. Those who hold that Time is an object in Movement seem to take it 
as the Movement of the entire sensible universe. Among those who argue that it is a part of Movement, some argue 
that it is a particular interval of Movement while others argue that it is merely a Measurement of Movement. Others 
still hold that Time is not Movement itself, but something which accompanies Movement. Even they are split on 
whether or not Time accompanies all Movement, or just certain types. 


3.7.8 Arguments Against Stoic Doctrines of Time as Movement 


The Stoics posit that Time is movement. This cannot be so. Time cannot be all Movement in sum, or the Movement of 
an individual object. Since all Movement takes place within Time, Time must be antecedent to Movement itself. Even if 
we could conceive of some type of Movement which occurs outside of Time, such a concept would be even further 
removed from Time and add to the argument that they are not synonymous. Put succinctly, Movement must be 
distinct from the Medium in which it occurs. If that is not decisive enough already, consider that Movement can cease, 
but Time cannot. 


Objectors will note that the universe never ceases to Move, and that thus the Movement of the universe itself can be 
considered the same as Time. If by this Movement our objectors mean the circular movements of the Heavenly Realm, 
then we respond that even the completion of one Heavenly circuit has a specific duration within Time. In half of that 
duration (i.e. half of one year), the universe can only ever move half of a circuit. In twice that duration, the universe can 
only ever have moved two full circuits. Both a half rotation and full rotation are Movements that the universe makes, 
yet they occur in different Times, proving that Time is not merely the Movement of the universe. Finally, note that that 
furthest planets in the solar system must move the quickest. For the furthest planets, the Time it takes to cover a 
certain difference is much lower than nearer planets. Thus, the Movement of each planet is different within the same 
span of Time, proving again that they are not synonymous. Some Pythagoreans held that Time was the moveable 
portion of universe itself. This also cannot be the case given that we have shown Time is not the Movement of the 


universe. 


If Time is not Movement itself, is it possibly just a part of Movement? Zeno takes this position, and identifies Time with 
the interval portion of Movement. Yet all Movements do not have the same interval. Even similar movements can 
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occur over different intervals depending on how swiftly they are executed. For example, image a fast kick versus a slow 
kick. It is conceivable that we might take Time to be a third interval. In this case, Time would be the interval by which 
other intervals are Measured. Yet which of the infinite potential intervals do we award with the title of Time? Time 
cannot be the interval of a particular Movement, as the interval varies from Movement to Movement. This would 
entail a different Time for each particular Movement. Even the Movement of the entire universe occurs within a 
particular interval, meaning that Time cannot be this particular interval either. 


With regards to the Movement of the universe itself, it must be some definite Quantity. This movement can be 
understood in terms of spatial extension, and if understood in this context, this Movement will be equivalent to the 
amount of space that the universe Moves through (i.e. distance). Still, this conception is only an account of Extension 
(i.e. space), and does not permit us to equate Time with Movement. 


Alternatively, the Movement of the universe can be understood in terms of an interval of continuity. The Movement of 
the universe continues indefinitely. Yet this continuity is nothing more than multiple points of Movement taken in sum. 
Put another way, it is merely the Magnitude of the Movement. This conception of continuous Movement is not Time, 
but merely an extrapolation of Movement over iteration. Increasing the Magnitude of Movement brings us no closer to 
Time than increasing the Magnitude of Heat. This increase only brings additional Quantity. Counting moments is like 
counting waves of water as they pass by. You can arrive at numeric interval, counting the first, second, and third waves. 
As the waves pass by, the Magnitude of the interval increases. However, successive Interval in of itself does not entail 
Time. These intervals of Movement all occur within Time, and therefore cannot produce Time. Otherwise, Time would 
only exist within Movement. As if Time were not everywhere! In reality, Movement exists within Time. To say that Time 
only exists within Movement is to equate Time with Movement itself. 


We must also account for instantaneous Movement. What is to differentiate instantaneous Movement from non- 
instantaneous Movement? Of course, it is the Time in which the Movement takes place. Thus, Movement and its 
extended interval are not Time. They are within Time, and thus cannot be Time itself. 


What if someone were to define Time as the interval of Movement? By this they don’t mean the Magnitude of 
Movement, but the metric by which we can take note of the Movement’s pace. This explanation leaves all details of 
what this metric is unaccounted for. This reduces to the question of what medium Movement occurs in. It is this 
medium for Movement which is the Time that we seek to define. What is this Time Time in Essence? People who 
propose that Time is the interval of Movement are guilty of recursion. They may as well say that Time is a 
Measurement of Movement over Time. Clearly this recursive and offers no insight. 


What could this conception of Time be in Essence, apart from the interval of Movement we associate with it? Further, 
this definition only accounts for the Time which coincides with Movement. What about the Time which coincides with 
something at Rest? A true conception of Time must account for the same amount of Time passing for objects which are 
in Movement as those which are at Rest. This fact alone is evidence that Time is something distinct from both 
Movement and Rest. 


So, what is Time? What is its ontological rank? It cannot be space itself, as that is also distinct from Time. 


3.7.9 Arguments Against Aristotelian Doctrines of Time as a Number 


Aristotle taught that Time was a number derived from measuring Movement. This is at least a plausible hypothesis, as 
it links Time with the continuity of Movement. 
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To begin with, the criticisms we levied against the conception of Time as an interval of Movement apply equally to 
Aristotle’s position. Before we asked, which Movement’s interval do we take as the standard for Time? Now we ask, 
which Movement are we measuring to produce the number we associate with Time? Furter, how could we assign a 
number to Movement which is inconsistent (e.g. starting and stopping at random intervals) or erratic (e.g. moving at 
different speeds at different points in Time)? 


What do we use as a standard by which to make these Measurements? Such a Measurement must be applicable with a 
Movement when it is done either slowly or quickly. It must be as neutral as Quantity itself. For example, the way that 
ten can apply to both horses and cows (i.e. they both can come in sets of ten). It must be universally applicable, like 
units of weight that can be applied to liquids, solids, and mixtures of both. 


The number derived from a Measurement of Movement tells us something about the sort of things that Time is a 
Measure of. Yet it says nothing about the Essence of Time itself. If we consider a set of ten horses, then subtract our 
conception of horses, we will have the number ten by itself and be no closer to understanding the Essence of a horse. If 
the number derived from a Measurement of Movement can exist independently of Time, then it follows that Time has 
an Essence independent from any number. 


Further, if Time is a number, what is there to differentiate it from any other number? Even if Time is conceived as a 
continuous Measurement, it will have a value. It will end up being an increment (i.e. Magnitude) by which other 
increments are Measured, such as a cubit or meter. Yet we have the problem of deciding which specific interval we 
assign as standard. If we assign any particular interval, it seems as though we might have used any other instead. Is a 
day twenty four hours, or is an hour one twenty-fourth of a day? It is more apt to associate a Measurement with the 
thing being Measured. In this case, it is more apt to associate the Measurement of a particular Movement with said 
particular Movement. Another issue is that the conception of Time as a number only implies continuous Movement for 
the extant and duration of the Movement being Measured. It provides no justification for the continuity of Time by 
itself. Ultimately, the Measure of a Movement is best understood as belonging to the Movement itself. 


If Time is a number derived from measuring Movement, then what is being Measured? It could only be the spatial 
extension (i.e. the Magnitude or distance) of the Movement. Further, it would be Measured in relation to a reference 
Magnitude. So, which Magnitude is Time? Is it the Magnitude of the Movement, or the Magnitude being used as 
reference? Perhaps it is a third entity which is using the refence Magnitude to Measure the spatial extension of the 
Movement. Yet in any of the above cases, we inherit the assumption that Movement is regular and uniform. It would 
be nearly impossible to Measure Time from a Movement that was intermittent or irregular. 


Let us fora moment suppose hypothetically that Time really is a number derived from measuring Movement. If 
Movement is something that can be Measured, then this Measurement must be something distinct and external from 
the Movement itself. In this case, Movement is Measured in terms of its spatial extension or Magnitude. Yet Magnitude 
also must be Measured by something distinct from itself. In this case, it is Measured by a number. Thus, this hypothesis 
reduces Time to a numeric value which happens to coincide with Movement, not the spatial extension of the 
Movement itself. What is this number? Is it even a whole number? Even supposing we could arrive at such a number, 
we would ultimately only have a Measure of an interval of Time. This is not Time itself. It is meaningless to talk about 
the Measure of an interval of Time without establishing a unit of Measurement for reference first. 


This hypothesis proposes that Time is a number accidental to Movement. It is a Quantity, like the number of horses or 
cows in a herd. Yet this hypothesis says nothing about what it is that the number is Quantifying. Nevertheless, if the 
thing being Quantified is distinct from its Quantity, then the thing being Quantified has an Essence and Nature of its 
own. 
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Perhaps our opponents will reply that Time is the Quantity of successive Moments, marking an unending sequence of 
before and after. Yet once again, this explanation lacks a description of how this Measurement takes place. Who or 
what is counting from which perspective? Whatever this Measurement may be, whatever it is measuring the 
succession of moments is surely measuring Time. Thus, any number deriving from this Measurement is derived from a 
direct contact with Time. Further, it also must have direct contact with Movement in order to Measure Movement. 


Before and after can be understood in two contexts. They can be understood spatially, such as the location of an 
athlete in a stadium before the event, versus the location of this athlete in the stadium after the event ends. Before 
and after can also be understood purely in terms of Time. Before and after also implicitly reference the present 
moment. Before implies before the current moment, and after implies after the current moment. This conception of 
Time as before, now, and after is void of any reference to number. This further proves that Time is not merely a 
number derived from a Measurement of Movement, whether we Measure Movement in general or a particular 
Movement. 


Further, can we really derive Time from the succession of numbers alone? A number could easily be related to the unit 
of Measurement, or the Quantity of these units of Measurement. What if it is the same number for both? Isn’t 
Movement, characterized by before and after, sufficient for Time without reference to number? To argue that Time 
requires a number in Essence would be as foolish as saying that the concept of Magnitude requires a number in 
Essence. Clearly both concepts (i.e. Time and Magnitude) have Essential Properties which need no reference to 
number. 


Further, if Time is infinite, how can we assign a number to it? If we are to Measure a section of Time in order to assign 
it anumber, then we must concede that Time must have already existed without an associated number for us to 
Measure it in the first place. 


Time can exist even without anyone to witness it (i.e. a Soul). The only way to deny this would be to claim that Time is 
an emanation from Soul, and that it is contingent upon it. Yet there is no inherent need of Time for it to be Measured. 
After all, an object is the size that it is, whether or not anyone Measures it. 


Suppose that Soul is the Measurer, and that it uses Magnitude as its standard of Measurement. What would the 
implications be for Time? 


3.7.10 Closing Arguments on Incorrect Theories of Time 


Epicurus teaches that Time is a consequence of Movement. Yet this tells us nothing about what Time actually is. We 
first require an explanation of what is meant by the phrase consequence of Movement. Further if this thing coincides 
with Movement, it must come into Being before the Movement, during the Movement, or after the Movement. Each of 
these three options are Temporal statements. This means that the consequence of Movement is within Time. Thus, to 
Epicurus Time is defined as the consequence of Movement within Time. Of course, this is a nonsensical recursive 
definition. 

We have now spent enough Time discussing various instances of what Time is not. Now let us focus on the task at 
hand, which is getting to what Time actually is. To spend more Time on the opinions of past thinkers is a lesson for 
history, not philosophy. We have given the major theories enough Time to form a solid foundation. The arguments 
already offered in this discussion are sufficient to disprove anyone who thinks that Time is the Measure of the 
Movement of the Universe. Especially given our discussion on the Measure of particular Movements. All of the 
arguments apply equally to theories which hold Time as the Movement of All and the Movement of particular things. 
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Now we can discuss what Time actually is. 


3.7.11 Time as Life of the Soul, Eternity as Life of Divine Intellect 


To begin with our discussion on what Time actually is, let us first reiterate our conclusions about Eternity. Eternity is 
unchanging, impassible, simultaneous, unlimited, at Rest, and unified. Time itself is not included as a component of the 
Essence of Eternity. Yet we will derive Time as a consequence of the expression of the Intellectual Principles of Eternity. 


How does Time emanate from the Eternal Rest of Divine Intellect? Unfortunately for us, no one was around to witness 
it, So we cannot ask anyone how it happened. Since only Time was present for its emanation, we must find our answer 
within Time itself. If we could ask Time about its descent, it might have answered like this. 


The Ideal Form of Time itself existed at Rest within Divine Intellect in Eternity. Yet it was not yet Actualized. There was 
still no before and after. Yet among these intellectual Principles, was a Principle which sough self-actualization (i.e. 
Soul). It sought to experience more than the Eternal present of its own Essence. When this self-actualizing principle 
Moved itself, it sought individuated variety and moved successively from Idea to Idea. Time was in an instant 
Actualized. Time has recorded the cascading moments of Before and After for this self-actualizing principle since it first 
Moved. Since Soul rejects the Rest of Eternity itself, it rejects experiencing everything simultaneously. Thus, Time 
records a successive movement through the individual Beings within Eternity one at a Time. In doing so, Time is said to 
produce an Image of Eternity. 


As Soul unfurls itself through the various Real Beings of Divine Intellect, at some point it may think it has come across 
something very large. Yet the irony is that it can only bear witness to what it deems to be large by divorcing it from the 
unity of everything else. In seeking something large, it has only found something smaller than what it experienced 
while at Rest. Soul generates the Sensible World in the image of Divine Intellect in the hopes of experiencing it again. 
Having left Eternity behind, Soul can only offer the Sensible World unlimited Time. The best Soul can do to mimic an 
image of Eternal Rest is produce a world of ever-proceeding Time. 


In doing so, Soul has enslaved everything that it generates within Time. Everything which is generated cannot express 
the entirety of itself at once, and so each phase gets expressed in successive iteration. Thus, the entirety of the 
Sensible World exists within Soul's Time. Since there is nowhere else with Time, and since Space and Movement can 
only occur in iteration within Time, they are within Soul also. Time, Space, and Movement all are contained within 
Universal Soul (i.e. the All Soul or Soul of All). 


Soul's Life consists in constant Movement to new Ideas. At these early phases of Soul, discursive differentiation is not in 
effect. Unable to focus on one thing at a Time, Soul generates all things that it can. Yet Soul unable to produce all 
phases of all things at once (this would be the Eternity of Divine Intellect). Thus, it is limited to generating only one 
phase of each thing at any moment in Time. Due to sequence, Soul's Life is never the same as it was before. Each new, 
novel, experience is anew moment in Time. Previous experiences become the past. 


Time is thus the Life of the Soul as it moves from once sequence in its experiences to another. Eternity is the Life of 
those things which are impassible and at Rest (i.e. Divine Intellect). Thus is illuminated the relationship between 
Eternity and Time. Time is a sequential succession of All of the phases of All of individuated Beings in the Intellectual 
sphere. So, for each generated thing, there must exist its counterpart within Divine Intellect. The same Life is present 
both within Intellect and Soul. In Eternity we have unity, stillness, and impassivity. In Time we have individuation, 
Movement, and discord. In Eternity, we have unlimited Being. In Time, we have unending progression. In Eternity we 
have the whole. In Time, we have but a part. 
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Yet the parts of Time are representations of Eternity. The Life of the Soul imitates the Life of Divine Intellect. We must 
take note that just as Eternity is not external to Divine Intellect, Time is not external to Soul. Eternity and Time are not 
mere accompaniments to Intellect and Soul. Time is a part of Soul, and Eternity is a part of Intellect. 


3.7.12 Time and the Experiences of the Sensible World 


We have arrived at the Nature of Time. It is a Quantitate interval which Measures the Life of Soul. Time moves forward 
continuously without interruption or variation in speed. Its primary Act is unending sequence. Time is unstoppable due 
to the unending Activity of Soul which it belongs to. But what if we could stop Soul in Act? 


Soul would remain at Rest, and Time would cease its Actualization. All that would be left is Eternity. All events would 
exist in Unity and simultaneity. There would be no before or after. There would be no distinction between the long 
lasting and the short lived. What could Soul achieve without Time, except for silent repose in its own Intellectual 
Essence? Soul couldn't even be said to experience Eternity, as it would be unable to witness it from the outside. 


The Sensible World itself would not exist. The objects of the Sensible World are generated copies of the Real Beings, 
not the primary Beings themselves. All of the Sensible World exists and operates within Time. In fact, even if the 
Sensible World were itself at Rest, but still under the active guidance of Soul, Time would continue uninterrupted and 
track the interval that the Sensible World remained at Rest. However, if Soul were to cease its Activity and remain only 
in its Intellectual Essence, Time and the Sensible World would cease along with it. 


Thus, Time and the Sensible World are connascent. Soul must generate them both at once. When Plato writes that the 
stars preserve the numbers of Time (see Plato's Timaeus, 38C), he does not mean that they each have their own Time. 
He means that their Movements are a clear Measure of their relative speeds, which can be used to deduce Time (See 
Plato's Timaeus, 39b). Yet since Time is not something which can be grasped by the senses, it is impossible for Soul to 
accurately track Time internally. For this reason, Plato writes that the Demiurge produced the Dualistic cycle of Night 
and Day. This initial Duality forms the bases for all Quantity and Number (See Plato's Timaeus, 39b). 


Since the Day and Night cycles are uniform in interval, Soul is able use them to Measure other things. Yet it is important 
to note that Time is not a Measurement. Time is rather that which is Measured. How could a Measurement Measure 
itself? The statement that Time is a Measure of Time tells us nothing about Time in of itself. Time does not exist to be 
used as a Measurement. The fact that we can Measure the Movement of things in terms of Time is almost accidental, 
as Time serves other purposes in Essence. It just consequently happens to also provide an indication by which we can 
judge Movement. 


When we Quantify Movements (such as the number of Times the Sun rises and sets), we conceive that a certain 
Quantity of Time has passed (i.e. some number of days). In a way, then, we can experience and bear witness to the 
passage of Time by measuring its after-affects. We experience it circumstantially, not directly. Thus, we track Time by 
the Movements of the Heavenly Bodies, though Time is not their Movement itself. Movement is always Measured in 
relative terms. For example, noting that one can travel a certain distance by the Time the Sun has risen and set once. 
This is the source of confusion for those who conflate Time with Measurement. It is exactly the same type of mistake as 
confusing Magnitude itself for a cubit or meter. 


We can experience Time in the same way that we experience Spatial extension. We understand space in terms of the 
amount of space a Movement passes through. We understand Time in terms of the duration of a Movement. 
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3.7.13 Universal Time From Universal Soul 


The Heavenly Circuit (i.e. the movements of the stars and planets) occurs within Time, and thus serves as an indicator 
of it. Yet Time cannot be thought of as being within something else. We must correctly understand Time in of itself in 
Essence. All Movement and Rest exists within its sphere. It provides order and sequence to the things within it, but it is 
not a product of any ordered thing within it (e.g. an object in Movement). 


We can detect Time in a Moving thing more readily than in something at Rest, as it is easier for us to tell how far 
something has Moved as opposed to how long something has remained at Rest. For this reason, Time has been called a 
Measurement of Movement (by Aristotle and the Peripatetics). In reality, this Movement only serves to indicate Time 
for us. Time has an Essence all of its own, which is not depended on anything external to it. To confuse Time for a 
Measurement of Movement is to get the causal order backwards, and mistake things which merely coincide with one 
another as being the same thing. It is possible that the authors who present Time as a Measurement of Movement did 
not really mean to equate them. Yet if this is the case, then they are guilty of misleading us. They plainly use the term 
Measure in the same way as it is used in common speech. Perhaps they had an esoteric interpretation of the term 
Measure which was only known to their inner circle of disciples. Nevertheless, we are concerned with the thing being 
Measured (i.e. Time itself), not the Measurement in of itself. 


Plato teaches us that Time is its own Essence which neither Measures anything nor is it the Measure of anything else. 
Rather, the Movements within the Heavenly Circuit are a means for us to comprehend Time. A full circuit (i.e. year) 
indicates to us that a specific interval of Time has passed by (see Plato's Timaeus, 39b). Plato also teaches us that Time 
and the Heavens came into Being simultaneously, emphasizing the distinct Essence of Time in of itself. He tells us that 
Time is an image of Eternity, and that Time's constant Movement forwards is its best effort to imitate Eternity (see 
Plato's Timaeus, 38B-C). Plato references Time and the Heavens as simultaneous, as they constitute the same Life (i.e. 
within Soul). Although this is not actually possible, if the Life of Soul were to revert and return to pure Unity, then both 
Time and the Sensible World would cease at once. 


We reject the absurd theory that Time consists in the before and after of the Sensible World. In reality, it belongs to 
Soul. Soul is the true benchmark for earlier and later. To attribute the Sensible World as Real and benchmark would be 
to strip Soul of is function. Soul's Movement is the most primordial source of before and after. This is because Soul is 
the unmoved mover. As Soul is the source of all manifestations of Potential to Actual, it is the source of before and 
after. The objects of the Sensible World have a temporal sequence, but this is something which they derive from Soul. 
Soul puts these objects into Movement, and is thus also responsible for the consequences of the Movements of all 
sensible objects. 


The Movements of sensible objects is said to occur within Soul, and thus are subject to Time. Why then are the 
Movements of Soul itself not within Time? It is because Eternity is what is ontologically antecedent to Soul. Eternity of 
course remains at Rest, regardless of whatever Movements Soul engenders. Time only comes into Being within the 
Sphere of Soul. Soul generates Time via its characteristic acts. Why do we say that Time is omnipresent within the 
Sensible World? It is because Soul animates the entirety of the Sensible World, just as a particular Soul animates the 
entirety of an animal and is omnipresent within the animal. 


Some objectors will say that Time is not a Real Being. They would be forced to admit that they have lied whenever they 
have spoken of something that was or will be. How can anything have a past or future without a Time in which for 
them to exist? Yet this school of thought demands additional arguments. 


Consider a person walking forwards a certain distance. We can Measure how far they travel in terms of distance, and 
thus Quantify the Movement. There is also the Quantity of Movement that exists in the Soul of the person walking. Put 
another way, there is the potential for Movement within the Soul of a person, and it ultimately is the cause of any 
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physical Movement. It is right to call this a Quantity while within the Soul, as it will produce a certain Quantity of 
Movement (i.e. the movement will be of a Quantifiable length in spatial extension) and the movement will occur for a 
specific interval of Time. Then, Soul produces the Movement and Time uniformly as it acts. 


If we attribute the Movement of Bodies to Movement of the Soul, what do we attribute Movement of the Soul to? 
Whatever we want to call the Principle of Movement of the Soul, it is itself unextended and without interval. Thus, 
Movement of the Soul is the initial Movement (i.e. Soul is the unmoved mover), and it is the source of all Movement 
thereafter. Just as the Soul of a particular Human is the source of all of a particular person's Movement, so too is the 
Soul of All the source of all Movement in the Sensible World. 


Is there a Time within the Human Soul? Since the Human Soul is a part of the Soul of All, Time is present in it as well. 
This is why Time is not fragmented, but shared for all sensible objects. Time is present to all of the objects of the 
Sensible World, just as Eternity is present to all of the objects of Divinity. 
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Notes on Plotinus - Ennead Three, Eighth Tractate - On Nature, Contemplation, and The One 


3.8.1 Contemplating Contemplation 


Before we start our serious inquiry into Contemplation, for our own amusement let us take for granted that all things 
strive to achieve Contemplation to the best of their ability. Not only Reasoning animals, but also Unreasoning Animals, 
plants, end even the Earth in which plants grow. It is doubtful that anyone would take this proposition seriously, but we 
can entertain ourselves with it as a thought experiment. 


Given this presupposition, in this very moment as we are playing this mind game, are we engaged in the Act of 
Contemplation? Yes, everyone who engages in this mind game is also engaged in Contemplation, or at least is 
attempting to. Further, both joking children and seriously meditating monks are attempting Contemplation via their 
jokes and meditative practices. Based on our premise, every Act that anyone engages in becomes an Act of striving for 
Contemplation. Both Acts taken of free will or done out of compulsion strive for Contemplation. We will discuss this 
consequence more later in this discourse. 


To begin our more serious discussion, let us discuss the ramifications for plants and Earth. What is Contemplation to 
them? Which of Earth's Activities produces Contemplation, and in what sense? How can Nature itself, which is usually 
thought of as being without a Reasoning faculty or even Consciousness of any kind, Contemplate? How can Nature 
engage in Contemplation without possessing a faculty for it? 


3.8.2 The Impassivity of Nature 


It should be obvious to everyone that Nature itself does not require hands, feet, or any tools external to itself. To Act, 
Nature only has need of a Matter or substate to Act upon, and a Form under which to subject the Matter. This is clearly 
not a mechanistic physical interaction. How could leverage and physical force produce the variety of colors and 
patterns we see in the sensible world? 


The process of Nature has been compared to sculpture (e.g. of wax models). Yet even sculptors must add coloring 
agents, separate from the substrate being sculpted, to their works. Further, a sculptor must possess the abstract ability 
to produce a sculpture, and this ability is never diminished by their Act of sculpting. So too do Nature's powers remain 
immovable. It has no need for distinct parts that can be affected. The Matter is what is affected, while Nature itself 
remains unchanged and impassible. After all, Nature is the primal Mover, and the source of Movement cannot itself 
move. Otherwise, it would no longer be the source of Movement, but something which participates in Movement. 


Objectors might say that it is the Reason for Nature (i.e. the Intellectual Principle of Nature which gets expressed) that 
is Unmoved. They will say that Nature is something which is different from its Reason, and that Nature is itself in 
Movement. Yet if we are speaking of Nature as a whole, what else could we be referring to than its Reason? What else 
could encapsulate all of Nature but its Intellectual Principle? Of course, all Intellectual Principles are Impassible. Thus, if 
Nature as a whole is one in the same as its Intellectual Principle, then Nature will be Impassible as well. Nature itself 
must be Ideal Form, not some variety of Formed Matter. What use could the Ideal Form of Nature have for Material 
features such as heat and cold? 


It is the Matter itself which serves as the substrate for the expression of these Intellectual Principles. It is worth noting 
that Matter itself does not possess these Qualities. Rather, Matter which expresses these Qualities is Qualified Matter 
comprised of both Form and Matter. Matter does not possess Fire, Matter catches Fire (i.e. Matter takes on the Form 

of Fire). 
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This is evidence that for all plants and animals, it is Reason and Intellectual Principles which initiate all Acts. Further, 
this is evidence that Nature is itself a Reason which then serves to produce additional Reasons, imparting part of itself 
into all Material things while remaining unaffected and irreducible. Visible shape (i.e. of a Body) is just the final 
expressed Intellectual Principle. It is inanimate, and produces nothing further (i.e. it does not serve as a Reason for 
anything else). For an Animated Body (i.e. a Living Being), the Reason for the Body's Animation is a sibling to the 
Reason for the Body's generation, but one Reason merely produces a Body, while the other Reason Animates it into 
Life. 


3.8.3 The Contemplative Generation of Nature and Reason 


How dos Nature generate things, and by what means does it arrive at Contemplation? Nature remains impassible and 
undiminished as it generates. Since Nature is a Reason, and since a Reason is a Contemplation, it follows that Nature is 
a Contemplation as well. What other source of generation could remain completely self-contained and lose nothing to 
the thing that it generates? 


Every Act happens for a Reason. Thus, each Act and its Reason are distinct. Reason produces and presides over Act, so 
it cannot be the Act itself. Reason is a Contemplation, not an Act. Reason when considered in its totality consists in 
Contemplation from the first Reason to the last. The final Reason before an Act is also Contemplation, but merely in the 
sense that it is Contemplated by a Soul. Reason in totality, however, can be viewed from the perspective of both Soul 
and Nature. We will begin with the viewpoint of Nature. 


Do Reason, and consequently Nature itself, derive from Contemplation alone? Since Contemplations are derived from 
prior Contemplations, and since Reason is itself a Contemplation, then it follows that Reason and Nature derive purely 
from Contemplation. How could Reason have its source in a Contemplation? Put another way, what is the source of 
Contemplation? After all, the Act of Contemplation requires both a thing engaging in Contemplation and a thing being 
Contemplated. Since we are speaking of the ontologically seminal Reason, and since it must be a Contemplation, the 
only possibility is a sort of self-contained Contemplation. Put another way, it must be a Contemplation by and of the 
thing engaging in Contemplation. Put yet another way, it must be a variety of self-Contemplation. 


How does Reason Contemplate itself? Reason or Nature itself does not possess a faculty of discursive Reason (i.e. it 
does not consider possibilities and discursively parse through them). Objectors may ask how the source of Life, Reason, 
and Generation could lack a faculty of Reason. Yet for Nature to contain a faculty for Reasoning, it would need to lack 
some information that it would be using its Reasoning faculty to derive. Yet Nature lacks nothing. It does not produce 
things discursively, it produces things which it already possesses from its inception. 


This manner of production is precisely within Nature's Essence, as this is its characteristic Act. Reason's Essence is to 
simultaneously be the act and subject of Contemplation. This combination also makes Nature a Reason for many 
things. An Account of Nature is incomplete without each of these components. Thus, for Nature, the Act of Generation 
is a variety of Contemplation. The generation of all things is thus the product of a Contemplation, and this is why 
Nature is never diminished. Generation is simply the self-contained Contemplation of Nature. 


3.8.4 Nature from Soul and Reason 


What would Nature say if we asked it why it Generates and Produces? If Nature cared listen or speak, it might say, 
"Instead of asking questions, you should be quiet and learn by observing. | am silent myself and am not predisposed to 
speech. What you need to understand is that what | visualize comes to Be. This is an Act of Contemplation, is silent, 
and is a part of my Essence. Because | am a product of Contemplation, | am fond towards all Contemplative things. My 
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Contemplation creates Objects of Contemplation. Geometers must draw the shapes that they dream up. Yet | do not 
need to draw anything. The Objects of my Contemplation come into Existence by my mere thought, as though they fall 
out of me. | am like my Mother (i.e. the Soul of All) and those who begot me (i.e. the Reasons and Ideal Forms which 
Nature derives from). We are all products of Contemplation. My birth was not an Act, but is a manifestation of their 
very Being. They are the Seminal Reasons. They Contemplate themselves, and then | am born of them." 


What does this mean? It tells us that Nature is a Soul. It is produced by the most ontologically antecedent and powerful 
Souls. Retaining their character, it remains in static Contemplation. Its Contemplation is not directed (e.g. above or 
below), but remains self-contained and stable within its very Being. The Contemplation of everything present to it 
without any effort produces a sort of self-awareness. Understanding everything within its sphere, it is satisfied with the 
Beauty of such complete comprehension. 


Now we must be careful when applying terms like perception and comprehension to Nature. When applied to Nature, 
these terms have a different meaning than when we think of our own experiences of them. They are as different as the 
perceptions and experiences of someone who is asleep and someone who is awake. 


Nature's perceptions and comprehensions occur without any Act on its own part. They are a silent part of its 
immutable Being, and it knows them effortlessly in this way. Nature is itself a silent part of the sphere of immutable 
Beings. Yet the perception and comprehension of Nature is diminished, ontologically removed from the source (i.e. 
Nous). A diminished Contemplation in turn produces something even more diminished. Thus, all of Nature's creations 
are weak. 


It is the same for Human Beings who are weak in their Contemplative abilities. They eschew Contemplation for Action, 
which is like a shadow of Contemplation. Their Souls are weak, and their faculty of Contemplation is inadequate to 
attain the Intellectual Principles they are drawn towards. Thus, they Act to try and obtain what they could not get to by 
Contemplation. Put another way, Act is itself a product of weakness. Every Act is a diminished consequence of a 
Contemplation. Weak people only see the consequences or thing produced as a result of Action, as that is all they can 
grasp with their own eyes. Only someone unintelligent would choose a diminished copy of something when they could 
possess the thing itself. This is why less intelligent children are drawn to manual labor and physical crafting as opposed 
to the study of abstract subjects. 


3.8.5 Soul and Contemplation 


Our discussion of Nature has brought us through the process of Generation as a Contemplation. We will now take a 
step back in the chain to the Soul which is antecedent to Nature. This Soul's Contemplative Acts, affinity for learning, 
and the productive character of its complete knowledge produce something new. Thus, from the Contemplation of 
higher Soul, Nature (also a Contemplation) is generated. It is the same process as how an aspiring student can possess 
an accurate but limited understanding of a technical subject through incomplete study of it. The subject itself has 
produced an incomplete image of itself in the mind of the student. The pieces of this subject as understood by the 
student are not self-reinforcing, and require reference to something outside of the student (like a text book) which is 
stable and serves as the source of the information. 


The most Primal phase of Soul dwells within Divine Intellect. Ever connected to Divine Intellect, the highest phase of 
soul remains there. Soul's next phase (i.e. the generative phase) becomes the first participant in the Real Beings of 
Divine Intellect which it receives through the higher phase of Soul. Thus, Life flows into Lives, and is absent nowhere. 
As Soul proceeds through its branches, it allows each fulfilled Life to remain where it is, creating an unending chain 
from the lowest phase of Soul through to the highest. If Soul did not leave such a trail behind, it would lose its link to 
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Intellect. Further, the phases of Soul beneath Intellect are also weak and lack self-sufficient. They require the Activity of 
the higher phases of Soul to be present everywhere. 


In summary, Soul's activity must be everywhere, and its presence must be different as it moves through its procession. 
Its Acts must be the result of a Contemplation or prior Act, and because there is no Act antecedent to Contemplation, 
all Acts are varieties of Contemplation. Each Act of Contemplation thus produces diminished Acts of Contemplation 
weaker than the one which produced them. After all, you can only produce something of the same substance as the 
source of the produced thing. Contemplation can only produce further Contemplations, although the younger 
Contemplations will be attenuated due to their lower rank and distance from the source. In this way, Soul produces all 
things within itself and without external influence. The original Self-Contemplation requires no external objects of 
Contemplation. The Soul of All contemplates itself, which produces Nature. Nature in turn generates all things via 
further Contemplation. Contemplation thus gives birth to Contemplation. 


There is no limit to Contemplation. This is how Soul can be everywhere universally. After all, all Souls contain 
Contemplation. Contemplation has no requirement of physical displacement. Yet Contemplation is not the same in all 
places. Consequently, Contemplation is different in strength and character at all places in the universe, and even within 
each phase of Soul. This is what Plato means when he says the charioteer communicates the information he has to his 
both of his horses (See Plato's Phaedrus, 247D). The charioteer is the highest, leading phase of Soul. Each horse 
represents a lower phase of Soul. The horses are seen to desire the knowledge the charioteer has, but they cannot 
receive it directly from Intellect and so much receive it transitively from him. In their Acts, the horses strive for the 
objects of Contemplation unavailable to them. 


3.8.6 We Act to Contemplate The Good 


The goal of Act is Contemplation and the objects of Contemplation. This is the case for all people who Act. They only 
Act because they are unable to reach what they seek directly. This is even true when we speak of desiring objects. We 
do not merely desire the object, but we desire to experience it such that we may come to know it in our Soul. We 
desire for our Soul to Contemplate it. Every Act is carried out in pursuit of some goal, or Good. We do not merely want 
this Good to be external to us, we want to possess it internally. This is the goal of every Act. 


Where is this internal location in which we desire to possess a Good? It is within the Soul. Act thus comes from 
Contemplation (i.e. a Reason), and produces a Contemplation (i.e. an understanding of the result within the Soul). 
What else could reach the Soul, itself a Reason, but another Reason? The less Soul needs to Act to obtain 
Contemplative knowledge of the object of its desire, the stronger the impression that is made. Once the object of its 
desire has been achieved, Soul is satisfied and ceases its Acts. Such knowledge is known in silent confidence, intuitively 
and internally. As confidence in this knowledge grows, the Contemplation becomes still. The knowledge becomes 
Unified with the knower. 


Now we must be serious. The knower and what is known must share an identity (see Notes on Plotinus, Ennead One, 
First Tractate). If they are separate from one another, then they cannot be said to have been reconciled (i.e. 
understood) by Soul. They will be distinct like Ideas that a Soul possesses, but which are not presently Contemplated. 
Thus, the student must incorporate within themselves the knowledge which they seek such that they are Unified. Only 
then have they truly learned. This knowledge, when learned and then Contemplated by Soul, manifests as Reason for 
productive Act. In this process, Soul segments this piece of knowledge and Contemplates it, thus once again making it 
distinct and something external to Soul. Put another way, Soul must identify a particular set of knowledge in order to 
perceive it. This is due to the limitations of Soul, which lacks the Unified Fullness of Nous (i.e. Divine Intellect). None 
the less, the segmentation of knowledge for the sake of Contemplation does nothing to diminish Soul. It does not 
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ultimately remove anything from Soul. After all, Soul must contain that which it Contemplates in some way before it 
can Contemplate it at all. Soul's ultimate function is to view things individually. 


People who are engaged in Acts attempt to obtain some Good within Nature and the world around them. Knowledge 
of this Good, when it is already known to Soul, is known with more confidence and less subject to distractions and flux. 
Pure Soul is certainly closer to the fullness of Nous than is Nature. Pure Soul's closer proximity to Nous coupled with its 
relative lack knowledge when compared with Nous produces the desire in Soul for Contemplation. It seeks to 
investigate and know of things. Soul leaves its self-contained highest sphere and examines the objects of Nature. The 
Wiser the Soul, the more knowledge it has, the less need of descent it has, and the more internally focused it becomes. 


The Wise Sage harmonizes their mind with Reason. They only express to others things they have obtained for 
themselves already. They self-reflect, and come to know the Unity of both the external world, but also of themselves. 
Their goal is to rest within the Unity of themselves, content that all things are within them. 


3.8.7 Generating the Objects of Contemplation 


Everything is truly a Contemplation. This is true of the primary Real Beings as well as for the secondary Beings that they 
Contemplate into existence. All secondary Beings are objects of Contemplation, whether they derive from a sense 
perception or prior knowledge. Even Acts and Desires ultimately strive towards knowledge. 


Every Contemplation generates objects of Contemplation, which are Ideal Forms. Each Ideal Form in turn generates 
additional Ideal Forms. As a rule, the Ideal Form which gets produced is a reflection of the Ideal Form which generated 
it. This process shows that the Real Beings do not seek Acts, but rather use Acts to generate additional objects of 
Contemplation for them to think about. After all, both Acts of discursive Reason and Acts of sensory perception are 
aimed at gaining additional information. Underpinning discursive Reason and sense perceptions is Nature itself. Nature 
expresses the seminal Reason which in turn produces many additional Reasons and objects for Contemplation. These 
truths are either self-evident or demonstratable using logic. 


Since the Real Beings are Intellectual in nature, it follows that everything would seek Intellect and Contemplation. As 
the origin of all things, the Intellectual Principles also determine the end goal of all things. When animals (i.e. Animated 
Bodies) reproduce, it always begins with the stirring of Reason within them. Procreation is really the expression of an 
Intellectual Principle. It is part of the pain and labor which goes into the generation of Ideal Forms, or objects of 
Contemplation. Procreation is a mechanism within the process of Reasons creating infinitely more Reasons as the 
universe Actualizes the endless Potentialities. The generation of each new thing entails the generation of a new Ideal 
Form, which serves to enrich the content of the universe itself. 


Since all generated things are objects of Contemplation, it also follows that all errors and faults in generated things are 
a product of errors or faults in Contemplation. Those without skill in Contemplation generate flawed things, just as 
unskilled artisans produce faulty products. Love is also a Contemplation in pursuit of new objects of Contemplation. 


3.8.8 All Life is Contemplation 


Contemplation is elevated by degrees. It rises from Nature, through Soul, and arrives at Intellect. As Contemplation is 
elevated through these phases, it becomes increasing self-contained, intuitive, and United with the Contemplator. In 
Soul fully Ascended, the Knower and the Knowledge begin to converge as each strives towards Intellect. In Divine 
Intellect itself, both the Contemplator and the Object of Contemplated are ultimately Unified. For the Wisest of Souls, 
the objects of Contemplation are appropriated but remain separate. In Intellect, no such appropriation is possible. For 


78 


the Real Beings of Intellect, their Being (i.e. Essence) and Contemplation are identical. Subject and Object Unite into a 
single Contemplative Life, and their differences are dissolved. 


A living Contemplation differs from an Object of Contemplation. Objects of Contemplation may reside within the mind 
of some living thing, but this does not imply that they have coalesced. For them to truly Unify, the Contemplation's Life 
must also serve as the Object of Contemplation. This is in stark contrast to the lives of plants or the sensations of 
Animated (i.e Ensouled) Beings. Plants and animals are distinct from the objects of their Contemplation, implying a 
division between the two. 


The Lives of plants and animals are all Contemplations, though these Contemplations are qualified through the Life 
which is engaging in said Contemplation. The Contemplative experience of plants is that of vegetative growth. The 
Contemplative experience of most animals are those of sensory perceptions. Yet all of them are Contemplations, as 
they are each Reasons (i.e. Expressions of Intellectual Principles). Each Life is a Contemplation, just on a varied scale of 
completeness. The clarity of the Contemplation is proportional to its Completeness (and thus its ontological rank). 
Thus, the first Life must be the clearest and fullest Contemplation, where the Subject and Object of contemplation are 
Unified. Put another way, the first Life is Intellect itself. All Lives stem from this first Life, such that each is an 
increasingly small fraction of intellect. Yet this means that all Lives are Intellectual, as they are all of the same 
Intellectual substance. 


Foolish Humans see the continuum of Life, but not the continuum of Intellect. They will argue that some of the 
experiences (such as those of certain animals) consist in Intellect, but they will deny it to others (e.g. plants). This 
mistake stems from a lack of understanding of what Life and Intellect really are. As we have shown once again, 
everything Exists as a product of Contemplation. If the truest Life is a Life which Contemplates, and if the truest form of 
Contemplation is one in the same as the truest Life, then it follows that the truest Contemplation is itself Alive. 


If Intellect is truly Unified, how can there be multiplicity within it? It is because pure Unity is transcendent to 
experience. Pure undifferentiated Unity, a complete dissolution of distinctions, would not be Intellect itself. 
Undifferentiated Unity is The One itself. Even when an Intellect Contemplates The One, it does so from its particular 
perspective. Intellect is the fall of this transcendent Unity. Without Act or Effort, Multiplicity unfolds from Unity out of a 
desire for possession of All Things. This unfortunate circumstance results in the descent from the first ontological rank. 
This descent mirrors the drawing of a circle. No longer just an Ideal circle, it must be broken down into its center, radii, 
circumference, and surface area in order for it to be drawn. Thus, the Ideal sources are always superior to their 
manifestations. The result has lost something in comparison to its origin (i.e. its Principle source in Intellect). The sum 
of something's parts can never match its undifferentiated Unity in Ideal Form. 


Divine Intellect (i.e. Nous, Intellect itself) is not any particular Intellect (i.e. a mind capable of Intellectual thought). It is 
Intellect and all of its content as a whole. Because Nous encompasses all Intellect, it stands that it is also the Intellect of 
all things. Further, because it is the Intellect of all things, its parts must (together) contain all things at each ontological 
rank. Otherwise, there would be some component of it that was not Intellectual, and this would imply that Intellect is 
comprised of non-Intellects. We would be left with a purely emergent system that only possesses Intellect as a 
consequence of its constituent parts and their aggregation. Yet Intellect is infinite. The Beings which proceed from it 
take nothing from it as they proceed, and lose nothing of themselves. After all, it encompasses all things. How could 
Everything be diminished? Ultimately, Intellect is transcended to the sum of its parts. 
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3.8.9 The Unity Which Transcends Multiplicity 


That is the Nature of Intellect. For these reasons, it does not sit at the first, most primordial ontological rank. There 
must be something (i.e. The One) Beyond Intellect, Beyond Being. Our previous arguments lend credence to this as 
well. Unity must precede Multiplicity. Intellect is Numerous (i.e. quantifiable in terms of Numbers), and the Principle of 
all Numbers is One (i.e. Unity). Intellect is simultaneously Intellective (i.e. the ability of Intellectual thought) and 
Intelligible (i.e. the object of Intellectual thought). Thus, it is always a Duality (i.e. Two). 


What could precede Duality? Is it just one part of the Duality of Intellect (i.e. either Intellective ability or Intelligible 
content)? This cannot be so. Everything Intelligible is tied to an Intellect in which to Contemplate it. Thus, in turn, every 
Intellect is tied to Intelligible objects to Contemplate. Therefore, that which transcends Intellect must also transcend 
this contingent Duality. It must be the source of both the Intellective and Intelligible. What could be the source of both 
the Intellective and Intelligible? This source necessarily must either possess Intellectual abilities (i.e. be Intellective) or 
not. Now, if it does think, then it will participate in Intellect in some way. If it does not, it will be ignorant of all things 
including itself. Ignorance of all things hardly seems venerable. 


If we hold that what precedes Intellect is The Good, comprised simply of One thing (i.e. it is simplex), we would be 
accurate. Yet there is little clarity that we can ascertain from such a statement. We require firm, distinct concepts for 
our Contemplations and conversations. Here in lies our problem. We come to know things in terms of their distinct 
Essences within Intellect. All of our knowledge derives from Intellect. How then can we know of something which is 
antecedent and transcendent to Intellect itself? How can we think and speak about it if it precedes the framework for 
thought and conversation? We must admit this as a Human limitation. Yet we participate in this transcendent Unity 
(i.e. The One) as well. Since we share in the Unity of The One, but since it is transcendent to Intellectual sphere by 
which we come to know things, we are limited to understanding it intuitively via our experience as a part of it. 


In fact, there is nowhere that Unity is not present. All things which participate in the Unity of The One are imbued with 
its presence. Its omnipresence ensures that whatever part of you that can participate in its Good receives its Goodness 
directly from the source. It is like a voice in an empty room. At every place in the room, the voice can be heard. Yet 
from no place in the room can the voice be heard from every perspective. 


How do we direct our Intellect to The Good? The Intellect within us must return to its source, although in general it 
looks both backwards to its source and forwards to its products. If Intellect can submit itself to the superior powers 
antecedent to it, it can take part in something beyond its innate capabilities, thus rising beyond its own Essence. After 
all, Intellect is the first Life. Its Act is to produce all things in a cascading emanation, although within Intellect itself this 
Act is simultaneous, without effort, and induces no conflict. Since Intellect emanates Life, and since it possesses all 
things in terms of their unique Essences as distinct Beings (to merely possess them without distinction would be 
inarticulate and contrary to Intellect itself), it must derive from some antecedent primordial Being. This must be a 
Principle which does not participate in Emanation, but is the Principle of Emanation, Life, Intellect, and the universe 
itself. 


Not all things are Principles, but all things derive from a Principle. This Principle is not simply all things in sum, or any 
subset of all things. In order for it to be the Principle of All things, it must not contain any Multiplicity. It must be the 
source of Multiplicity itself. The Principle which produces something else is always simpler than that which it produces. 
Thus, the source of Intellect must be simpler than Intellect itself. 


If we take The One to encompass all things, then it must do so one of two ways. One option is that it is both All things, 
but each thing is also its own individual. Alternatively, it has been called All things at Once. Yet if it is All things at Once, 
then The One would be contingent upon the All and thus it will be posterior to the All. If it is antecedent to the All, then 
it must be distinct from the All. It might be argued that The One is co-Existent with the All, but then The One could not 
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be the Principle of everything. Something must be antecedent to something else in order to be its Principle. If The One 
is the Principle of All things, then it must be antecedent to All things. If it is argued that the One is All things as 
individuals, then each individual would be subsumed by it as a singular thing, and each thing could rightly be called The 
One. Thus, any discernment would be impossible. In short, The One is neither All things in One, nor each thing 
individually. 


3.8.10 The Foundational Simplicity of Unity 


What is this Principle which is the Source of Intellect? It is the Potentiality of All Being, the productive Source of all 
things. Without it, nothing would exist. Not even Intellect, the primary Source of Life. So, The One is the Potentiality of 
All things, whereas Nous (Intellect) is the Actualization of all things. Thus, Nous is like water flowing from The One as if 
it were a Spring. 


If we are to describe The One as a spring, we must note that this spring would have to be its own Source. It would flow 
out into the various streams and rivers which stem from it, yet the spring itself would never run dry or even lose any of 
its water. As the source of all of the rivers and streams, all of their water is Unified prior to pouring out from the spring. 
Yet even so, their paths are determined prior to their departure, and each stream can anticipate its path beyond. 
Alternatively, we can compare it to a great tree. It stems from its root, but it continues throughout its many branches. 
Thus, it remains a singular Unity while branching off into Multiplicity. Even though it has many branches, every limb 
within the tree can trace itself back to the same source. 


That Multiplicity springs fourth from Unity should not surprise us. Without One there cannot be Many. Unity is not 
distributed or divided among the Multiple. Without the Whole, there can be no Parts. Thus, the destruction of the 
Whole would mean the destruction of the Parts. Everything which is contingent upon the Source would cease to Be if 
the Source did not remain itself and continue to serve as Principle. 


For this reason, everything distinct within Multiplicity has ties back to the Source. Thus, everything has an ascending 
return path to The One. Everything ultimately is a part of the transcendent Unity of all things. Every complexity can be 
reduced to the ultimate simplicity. First, we can reduce it to its participation in the multiplicity of distinct Beings (i.e. 
Nous, or Intellect). While this is already a simplification, we have not yet arrived at absolute simplicity. Such a simplicity 
must be completely irreducible. Only this irreducible simplicity and Unity can be The One. 


Thus, if we consider the irreducible source of a tree, an animal, a Soul, or the Universe itself, we will find that which is 
most venerable and powerful in all things. If we consider this simple, Unified, transcendent whole from which 
everything is derived, can we possibly even doubt its Reality? Certainly, this Principle is none of the things which 
emanate from it. Since it is ultimately simple, it cannot be derived from anything simpler. It cannot be predicated on 
Essence, Being, or Life. After all, each of these are posterior and predicated on it! If you could abstract an experience of 
it from all of the Beings which participate in it, you will arrive at ecstasy. To focus on it, reach it, and to remain present 
to it is to experience its simple Unity intuitively. To experience its greatness in of itself is to experience its greatness 
throughout all of its emanations. 


3.8.11 The Self Sufficient Good 


We can arrive at The One another way as well. Intellect is an intuitive Experience. Since it is an Experience, it must 
consist in two phases. Namely, there is the Potential for this Experience, and the Actualization of this Experience. These 
components mirror the roles of Form and Matter. Even the Actualization of an Experience implies a sort of duality. 
There is the thing which is Experienced, and the thing which Experiences. So, from the Unity that is the Potential for an 
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Experience, we diverge into the Multiplicity (i.e. the Two of the Experiencer and the Experienced). With the 
Actualization of the Experience, Experiencer and Experienced are Unified once again. 


In the Sensible World, our Experiences are apprehended via the senses. The Actualization of a sensory Experience leads 
to a Contemplation within Intellect. The Actualization of Intellect, then, must ascend backwards towards The One itself. 
Put another way, Intellect seeks to Experience its Good. Intellect cannot be the Good itself. If it were, what need would 
it have for Actualization or Experience? After all, the Acts of All things are always in search of The Good. The Good itself 
has no need for change, Experience, Act or anything else. It is self-satisfied. Thus, when we speak of The Good, we must 
be careful to imply nothing in addition. Any addition would be a loss. 


Because it needs of nothing, we cannot even ascribe Intellect to the primal Good. To ascribe Intellect to the Good is to 
introduce Multiplicity to the detriment of the Unity. Intellect needs The Good, not the other way around. Any Good 
which Intellect experiences is solely due to it becoming more like The Good itself. The Archetype which Intellect strives 
to fulfil (i.e. The Good, The One) can be indirectly discerned via the traces of itself which manifest in Intellect. To 
achieve its Good, Intellect takes on Form. Intellect derives from The Good in that it uses its Experience of The Good to 
Form the Real Beings within itself. As Intellect Eternally Experiences The Good, it forever achieves its Good of 
emanating Real Beings in its image. The Good itself does not aspire to anything. What could it lack? Would more could 
it possibly do? Thus, conclusively Intellect is not The Good. 


While not The Good itself, Intellect is certainly Beautiful. In fact, it is the most Beautiful thing. It sits in perfect presence 
of The Good's light and produces perfect Real Beings of which all Sensible objects are imperfect variants. The sphere of 
Intellect is perfectly clear, all distinctions are perfectly definite, and it contains only splendor within itself. The Human 
Being who trains themselves to behold Intellect becomes enlightened if they can harmonize themselves with it. For it is 
impossible to look at the Heavenly Bodies without wondering about their source. So too is it impossible to Experience 
the Real Beings of Intellect without wondering about their source. What could birth a child as Beautiful and Full as 


Intellect itself? 


The Good cannot be Intellect nor Fullness. It is antecedent to both. Both Intellect and Fulness have their Good (i.e. 
being Filled and Contemplation). They are close to perfection, as Fulness and Intellect possess everything primally and 
completely. Yet what comes before them has no need for possession of anything at all. That which has no need for 
anything external can only be The Good itself. 
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Notes on Plotinus, Ennead Three, Ninth Tractate - Detached Considerations 


3.9.1 The Characters in Timaeus 


In Timaeus, Plato writes that Intellect perceives Ideas existing in the Absolute Living Being, and that the Demiurge 
planned for the sensible world to possess each of these Ideas (see Plato's Timaeus, 39e). Does this imply that the Ideas 
come into Being before Divine Intellect? Are we to take this to mean that Divine Intellect Contemplates the Ideas which 
already Exist? This question rests on the identity of the Absolute Living creature. Is it Divine Intellect itself, or 
something different? 


Some might argue that Plato's passage implies that Intellect is the Experiencer of the Absolute Living Creature. They 
will say that this implies that the Absolute Living Creature is Intelligible (i.e. comprehendible to Intellect), not Intellect 
itself. Should we conclude then that the things which Intellect Contemplates are external to it? This would mean that 
Intellect only ever experiences representations (i.e. images) of the Ideas, and never possesses the Real Ideas 
themselves. After all, Plato teaches that the Real Beings Exist in Divinity above, in the realm of self-contained Essences. 


This conclusion is unnecessary. Even though we can differentiate between the subject and object of Intellect, they are 
Unified. They are separatable in thought only, as they share the same Essence. When Plato writes that Intellect 
experiences the Ideas, he means that Intellect Contemplates the Ideas it already possesses inside of itself. The objects 
of Intellect (i.e. the Ideas) are Intellect at rest. The Intellective act (i.e. Contemplation) is this same Essence in 
Actualization. Intellect is thus both subject and object of Contemplation. It is both Intelligible (i.e. comprehendible to 
intellect) and Intellective (i.e. capable of Intellectual Acts). Put another way Intellect thinks about itself. Intellect is thus 
the Demiurge which planned to generate all of the Real Beings into sensible world. 


Plato is being cryptic, presenting the Intellective and the Intelligible as two. Others include the Soul of All in their 
interpretation of this character of Plato's. Perhaps we should allow for different interpretations depending on the 
overall point being made at the time. If the Soul of All is a third character, then we might say that Intellect Divides the 
Beings, and Soul generates them through the process of Discursive thinking (which has its seat in Soul, not intellect). In 
this sense, Soul and Intellect are both dividers. Intellect would be said to divide things into distinct Essences. Soul 
divides these Essences by generating them one at a time (i.e. discursively). 


3.9.2 Directing Oneself to Intellect is to Live Spiritually 


The division of a branch of scientific inquiry into individual propositions does not imply that this area of study is 
fragmented or divided. In fact each proposition implies the entirety of the rest of the subject. Since a particular 
proposition is contained within the Principle for an area of study, it follows that the Principle is present within each of 
the individual propositions. Each proposition's place defines and is defined by the place of each other proposition. We 
should adopt this strategy ourselves, such that we direct each of our faculties in support of the best part of ourselves 
(i.e. our Intellect). This is what it means to live spiritually. This is what it means to dwell in the supreme above. After all, 
we reach Divine Intellect via the best part of ourselves (i.e. our particular Intellect). 


3.9.3 A Particular Soul is at the Crossroads of Being and Non-Being 


Universal Soul did not come into Being, or come to reside in some place. Soul is never anywhere. Rather, everything 
with a place and time takes part in Soul. This is why Plato never writes that Soul enters into a body. Rather, a body is 
located within Soul. If we are to locate the source of particular Souls, we could only answer that they come from 
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Universal Soul. Particular Souls also have a location to which they descend, in which they pass from one body into 
another. Particular Souls can also leave, and re-ascend. Yet Universal Soul resides above in Divinity and remains fixed 
there due to its Nature. 


Everything in the sensible world participates in Soul, just as every object which is illuminated by the sun receives its 
rays. Thus, a Particular Soul is illuminated when it looks to what is above itself. There it encounters Real Being. When a 
particular Soul looks beneath itself, all it can see is Non-Being. When directed at itself, a Particular Soul seeks to create 
the objects of its desires. So, it fashions them from itself. Yet all that is produced is an Unreal image of what Soul really 
desires (i.e. Real Being or Essence). In doing so, Soul enters into the void of Indefiniteness. It only will find darkness as it 
stands in contrast with the Real Being of Intellect. A Particular Soul stands at the crossroads between the Definite Real 
Being and the Indefinite Non-Being. If it succumbs to the flaws of its Nature, a Particular Soul throws itself deeper into 
its descent with confidence and joy. 


3.9.4 The Source of Multiplicity 


How does Multiplicity derive from the Unity of The One? It is via the Omnipresence of The One. Because there is no 
place where it is absent, it occupies all places at Once. Now, since The One is the Unity of All things, All participates in 
it. Thus, The One must Exist First so that all other things can participate in it. Since All things derive from The One, and 
since All things are distinct from The One, Multiplicity arises to distinguish that which is somewhere (i.e. particular 
things) from that which is everywhere and nowhere (i.e. The One). 


Yet here is the real distinction. The One is antecedent to place. Thus, it is itself in no place. It is distinct from each 
particular thing for this reason. If it were itself everywhere, then there would only be One indistinct Everything. The 
One is also nowhere. If it were not, it could not be antecedent to all things. In this way, The One is present everywhere, 
while no where in of itself. 


3.9.5 Soul is to Intellect as Vision is to a Sensible Object 


Soul experiences Intellect in the same way that sight experiences a visible object. Intellect contains the objects which 
the Soul experiences. Yet before Soul can experience an Idea, that aspect of its potential experience remains indefinite. 
This indefinite potential in Soul serves as the Matter which receives Form from the ideas of Intellect. 


3.9.6 Our Intellect is Intellective 


When we Contemplate ourselves Intellectually, we are observing a Being with an Intellective (i.e. capable of acts of 
intellect) Nature. If we were not Intellective, then we would be unable to have this Intellectual experience. We know 
this about ourselves directly. Thus, we have a direct, intuitive experience what it means to Contemplate something. 
Because an Intellective nature engages in acts of Intellect based on the objects of Intellect, the fact that we are 
Intellective proves that there are objects of Intellect which are antecedent to our Intellective abilities. If there were no 
objects of Intellect before our Intellective acts, what would we Contemplate? There is an Intellectual Life which 
precedes our Intellective Acts. Those who Actualize their Intellects and focus on themselves will realize that we are 
derived from an Intellectual Principle, and in Contemplating the Intellectual Principles we generate mere images of 
them for our own experience. 
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3.9.7 Motion, Rest, Intellect, and The One 


The One, First in rank, is the source from which Movement and Rest derive. Thus, it is antecedent to them. Intellect 
(Nous), Second in rank, is in Motion and Rest relative to The One. Intellect is itself Unified (and thus at Rest), but it also 
directs its thoughts towards the One (and is thus in Motion). The One itself is not Intellective. Intellect is Two, the 
thinker with its thoughts directed to something else. Thus, it is deficient relative to The One. Intellect experiences the 
Good directly, but is not the Good itself. The One is Good in of itself. 


3.9.8 Actualization and Existence 


Things which engage in Acts (i.e. pass from Potential to Actual) remain in Existence for the duration of said Act. Bodies 
(e.g. Fire), thus can experience completion for the duration of their Act only. Because Bodied are mixed with Matter, 
they degrade and their Existence is temporary. All things which Act but do not mingle with Matter (i.e. Real Beings) 
Exist Eternally. Yet even they exist in terms of potential with respect to an antecedent principle (i.e. The One). 


3.9.9 The One Does Not Think 


The First (i.e. The One), transcendent to Being, does not think. Intellect is the Real Beings and their Motion or Rest 
within the Intellectual sphere. The First relates to nothing, though all things relate to it. Thus, all things are at Rest in 
the presence of The One, yet in Motion as they strive towards it. All Motion is striving, and since the One lacks nothing, 
it strives for Nothing. What would it aspire to? 


The One does not Contemplate itself. Those who propose this can only be right if they mean that The One is in 
possession of itself. Yet possession and thought are not really the same. Thought is the first Actualization. So, there can 
be no Actualization before Intellect. Put another way, the source of Intellect must transcend it and not participate in. 
Thought is not primary, and not all thoughts are even admirable. Only thoughts directed towards The Good are to be 
venerated. Thus, Intellect is subsequent to The One. 


Is The One conscious of itself? What would it be consciously aware of? It is not conscious of its Goodness, as it is 
antecedent to conscious thought. It is Good before any conscious thoughts, and so its Goodness is in no way contingent 
on any thought or awareness. If The One were contingent on any thought for its Goodness, there would be no 
Goodness for it to be conscious of, and it would thus not Exist. 


Is The One alive? Our answer is that it is not alive, but rather it is the source of life. That which is Intellective is 
secondary to the One. Any Intellective act seeks to gain knowledge, which implies a lack of said knowledge. Thus, for 
the One to think of itself, it would need to be ignorant of itself. It would be imperfect, only brought to perfection by its 
thoughts. Thus, we cannot ascribe thought to The One. To do so would be to impart it with deficiency and contingency. 
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